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world, Whether in Europe or Asia, cannot be completely detached

, and aloof from it. (Even the former spread of Hinduism in Indonesia,
1

and of Confucianism from China to other countries of eastern Asia,

was not unconnected with political and cultural factors.) Professor

John Baillie has reminded us1 that, real as is the danger of a wrong
entanglement of Christianity with political and cultural ends, the

opposite danger has no less to be guarded against: Christianity

should not ignore and neglect the world in which we live, it should

not be ‘merely compartmental instead of informing and transfiguring

the whole of life*. What matters is the nature of the connexion, and
whether the Church merely serves, as sometimes it has served,

some purely political and secular and selfish end, or whether it is

faithful to the kingdom of God.
G. Francis S. Gray

1 1.RJM., April 1952.
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ORTHODOX MISSIONS TO-DAY

By S. BOLSHAKOFF, D.D.

Syrian and Byzantine Missionaries

NEARLY all the modem Orthodox missions were initiated by
the Russians, but it should not be assumed that until the

Russians came forward there were no Orthodox missionaries. The
Eastern Roman Empire, later known as Byzantine, produced many
great missionaries, who founded several Eastern churches which are

either wholly or partly in union with the Orthodox to-day, or at

least in friendly relations with them. The Syrians alone founded the

Persian church, now known as the Assyrian church, the Georgian

church, the Ethiopian church, the Jacobite church of South India

and—up to a point—the Armenian church. 1 All these eastern churches

were founded in the Patristic period, in the early era of the Church.

The Byzantines, who in the ninth century began their vigorous

missionary activities, evangelized the Serbs and the Bulgarians and

later the Russians. They also evangelized the Romano-Dacian tribes,

which formed in due course the present Rumanian nation, as well

as the Albanians. The Byzantines did their best to convert the

Hungarians, the Poles and the Czechs, but were obliged to abandon

them to the Latin missionaries on account of political circumstances.

Their efforts to evangelize the Khozars of the Volga and the

Caucasian tribes were also given up for similar reasons.

The Muslim conquest of Persia, Syria, the Holy Land and

Egypt put an end to the missionary activities of the Syrians, while

the Latin conquest of Constantinople in 1204, followed by the

Turkish conquest in 1453, did the same for the Byzantines. Since

that date the Orthodox missions have, to all intents and purposes,

been Russian. 2

Russian Missions in the Past

Byzantine Christianity was acknowledged in 988, by St Vladimir,

Grand Duke of Kiev, as the religion of the Russian nation. In 1037

the newly founded Russian dioceses became a province of the

1 The Ethiopian church was founded by St Frumentius, a Syrian, but it

always depended on the See of Alexandria.
2 For an account of the history and present state of Russian missions see

S. Bolshakoff, The Foreign Missions of the Russian Orthodox Church (London:

S.P.C.K., 1943 )-

The latest developments are described in an article by the same wnter m
Novoe Missionerskoe Obozrenie, a periodical dedicated to the Orthodox missions.
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Patriarchate of Constantinople and remained in this position till

1448, when the Russian church became independent. The Chris-

tianization of the ancient Russia was rapid: first the Slavs and then
the Finns were evangelized. At the beginning of the thirteenth

century the Russian church consisted of fifteen well-organized

dioceses and it possessed many monasteries, schools and institutions.

In 1237 the Mongols invaded Russia, which remained, till 1480,

with the exception of the great Northern Republic of Novgorod
and several western principalities (which were absorbed by the

Grand Duchy of Lithuania), their tributary state. But in contrast

to the fate of the Syrian and Byzantine missions as a result of the

Muslim conquest, the Mongol domination of Russia not only failed

to arrest the progress of Russian missionary activities, but, rather,

increased them. Russia preserved its own organization and inner life.

During the Mongol domination the Russians organized their

missions to the pagan Lithuanians and Karelians and began
proselytizing among the Mongols themselves. To this period belongs

also the first Russian mission to the Finnish tribes of the Volga,

the Urals and Arctic Russia. Soon after the Russians had thrown
off the Mongol yoke and had become masters of their former over-

lords, they began very successful missions among the Muslim tribes

of the Volga, which they extended afterwards to Siberia. In 1685
the Russians founded their mission in China and greatly extended

their activities among the Muslims, the Buddhists and Shamanists

of the Russian Empire. In 1794 the Russians founded their first

mission in America—in Alaska. At the same time they began to

work for the return to Orthodoxy of the Ukrainian Uniates of the

former Polish kingdom.
Russian missionary activities in the nineteenth century were

varied and generally successful: the missions to the Muslims,
Buddhists and Shamanists of the Empire were reorganized. Millions

of Uniates and Old Believers and hundreds of thousands of Lutherans
in the Baltic provinces and elsewhere joined the Russian church.

The Ossetians of the Caucasus, who had lapsed into Islam, were
regained. Abroad, the mission to China was developed and the

Russian mission to Japan began in 1861. The missions to Korea
and Manchuria followed. In 1841 a Russian mission was founded
in Jerusalem, and in 1882 the Imperial Palestinian Society, which
contributed greatly to the maintenance of Orthodoxy in the Near
and Middle East among the Arab-speaking Syrians. At the end of

the century, in 1898, several Nestorian, or Assyrian, clergy and
laity were admitted into the Russian church. The Russian mission

in North America developed strongly and the first Orthodox church
in South America was opened in the late ’eighties. The Bolshevik

Revolution and the fall of the Russian Empire failed to arrest the

progress of the Orthodox missions, as will be seen later. The
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fundamental principles of the Russian missionary activities were

simple, and thanks to them all these missions survived, in the same
way as the Russian church itself survived all the troubles, horrors

and difficulties involved in the great social revolution. These
essential Russian missionary principles were enunciated by the

illustrious Russian orientalist—N. Ilminski (1822-91). He advocated

and obtained the general acceptance of his thesis that Orthodoxy

must be preached to each nation in its own tongue. Each mission

must translate the sacred Scriptures and Orthodox liturgical books

into the language of its people or peoples. Secondly, as soon as

possible, indigenous clergy and teachers must be trained and the

Russians withdrawn. Thirdly, each mission should be made ready

<to stand on its own feet without a continuous reliance on Russian

funds and missionaries. Generally speaking, Russian missionaries

avoided bureaucracy, looking upon the nationals as children to be

educated and mothered as long as possible. They also avoided

turning them into imitation Russians and imposing upon them
Russian manners, customs or language. While there are a multitude

of missionary societies in the West, often overlapping in the mission

field, there was in Russia only one Orthodox Missionary Society,

founded in Moscow in 1868, with a committee in every diocese.

There were also, it is true, five other missionary societies, but they

were merely regional auxiliaries to the first.

Orthodox Missions in the Soviet Union

A Soviet decree of January 23rd, 1918, not only separated the

Church from the State but also deprived the Church of corporate

juridical rights, confiscated its bank deposits and landed property,

including even the church buildings, suppressed religious instruction

in all schools, abofished the registration by the clergy of births,

marriages and deaths and closed all theological academies and

seminaries. Soon after, monasteries and religious societies began to

be dissolved. In this way the Orthodox Missionary Society and its

organ, Missionerskoe Obozrenie, disappeared. A long and painful

period of suffering began for the Church, but it survived all the

efforts to break it from within, through the divisions fomented by

‘the Living Church’, ‘the Renovators’ and others, and from without

through the gigantic and prolonged godless propaganda, combined

with which was a bloody persecution of clergy and laity, who, it

was alleged, were counter-revolutionaries. In 1936 the persecution

began to decrease and in 1943 a modus vivendi was established

between the Soviet Government and the Russian church. Two
theological academies and ten seminaries have since then been re-

opened, seventy dioceses have been organized and nearly a hundred

monasteries revived or, rather, officially recognized. The Soviet
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Government came to the conclusion that violent persecution cannot
destroy religion but, rather, helps it. The Government therefore
legalized religion in the hope that it will disappear later on, as the
godless schools make headway. Officially the Church still has freedom
of worship only, and not of propaganda. Missionary activities on
any large scale and in any well-organized form, therefore, are pre-
cluded. But it is only formally so. When missionary activities fit

into the general Soviet policy they are not merely welcomed but
are effectively promoted. By 1945 the long-standing schism of the
Renovators, who opposed the late Patriarch of Moscow, Tikhon
Belavin, and claimed in 1925, 12,593 parishes, divided into 108
dioceses and served by 192 bishops and 16,540 clergy, was
ended. All remaining Renovators submitted to the Patriarch.
In 1946 the Ukrainian Uniate church of Galicia was detached from
Rome and reunited with the Patriarchate of Russia. On March 8th,

1946 an assembly of the Uniate clergy was convened in Lvov to
vote the reunion. All Uniate prelates and over five hundred priests,
who opposed this reunion, had previously been deported as enemies
of the regime. In this way nearly four million were united to the
Orthodox Church. In 1949 the last Uniate diocese in the Soviet
Union, that of Mukachevo, formerly in Czechslovakia, was united
with the Russian church, bringing 400,000 faithful. How lasting
this union will prove to be, no one can tell. In the past, the Uniates,
once they were united with the Orthodox, remained loyal, with
only a few exceptions, although all kinds of methods of persuasion,
not always very gentle ones, were used. Some efforts were made
to recover the Russian Old Ritualists for the Patriarchate, but with
only modest results. There was no proselytizing by the Orthodox
among the four million Russian Protestants, most of them Baptists.
The Latvian and Estonian Orthodox churches, formed chiefly from
the descendants of those Estonian and Latvian Lutherans who
became Orthodox in the last century, still survive. The Estonian
Orthodox church, which claimed in 1936 220,000 persons, of whom
110,000 were Estonians, and consisted of two dioceses, forms now
a single diocese. Its bishop is an Estonian, Mgr Roman Tang. The
liturgical language is Estonian. The Latvian church now forms a
single diocese of Riga. Its present Archbishop, Mgr Philaret, is

Russian. In 1936 the Latvian church claimed 240,000 persons, of
whom 70,000 were Latvian.

We know much less of the non-Russian Orthodox in the old
Soviet Union, within its pre-war frontiers. We have some reliable,
although indirect, information that the Komi, known to the Russians
as Zuiryans, have persevered well in their faith. Their liturgical

language is Komi. They were evangelized in the fourteenth century
and form now the diocese of Ishev-Udmurt. The Orthodox Tatars
and Chuvashes also remained loyal to their faith. They live mostly
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in the archdiocese of Kazan and use Tatar and Chuvash in their

Liturgy. The Archbishop of Kazan, Mgr Korolev (d. 1952),

visited the non-Russian Orthodox of his diocese in 1951 and was
well received. The Orthodox Georgians in the Caucasus, who form
their own Patriarchate, have a hundred large parishes in their

Republic, which is divided into four dioceses. Their liturgical

language is Georgian. The Orthodox Votyaks of the diocese of Kirov
remained even more strongly Orthodox than the Russians. The
Mordvinians and the Cheremis of the Volga provinces have an even

better record. Numerous missions of the diocese of Alma Ata, in

Central Asia, have survived, and in the last few decades there have
been a number of conversions from Islam in the neighbouring

diocese of Tashkent. The great missionary diocese of Omsk, in

western Siberia, was led till recently by Archbishop Juvenal Kilin,

an emigre prelate, formerly a missionary in Manchuria and other

parts of China. He has a suffragan bishop in Biisk, a missionary

centre for the Altai Mountains. Eastern Siberia is now ruled from
Irkutsk. Detailed information is lacking, but there are signs that

the Yakut and Mongol (Buryat) Orthodox have not disappeared.

There may still be millions of non-Russian Orthodox in the Soviet

Union.

The Far East

The oldest Orthodox mission in the Far East is in China. It

began in 1685 and set out to provide chaplains for the Siberian

Cossacks who formed a squadron in the Chinese Imperial Guards.

In due course the descendants of these Cossacks became pure Chinese,

known as Alabazin Chinese. The centre of the Russian mission in

China was Bei-Guan Monastery, in Peking, the head of which
always acted also, till 1858, as Russian Imperial Ambassador to the

Court of Peking. The Russian mission in Peking provided Russia

with many great sinologists. For a long time the Russian missionaries

ministered only to the Alabazin Chinese. In 1838 there were but

five hundred Orthodox Chinese and about a thousand at the time

of the Boxer Rebellion in 1901, when four hundred Orthodox

Chinese were killed. In 1906, there were 80,000 Orthodox of all

races in China, and in 1940 they were 200,000 strong, most of them
Russian businessmen, traders, settlers and emigres

,
as well as the

Buryats, Tatars and Tungus. In the Liturgy the Chinese and the

Slavonic languages were used. The mission was headed by an arch-

bishop in Peking, assisted by two suffragan bishops, one in Shanghai

and another for Sinkiang. This archbishop was under the juris-

diction of the Russian Episcopal Synod Abroad. The mission

possessed several monasteries and institutions. There were also a

growing number of Chinese clergy. The Mao Tse-tung conquest
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of China radically changed the position of the Orthodox mission.

Unlike the western missionaries, the Orthodox are protected by the

Stalin-Mao Tse-tung understanding. Large numbers of Chinese

Christians, deprived of their missionaries and clergy, continually

drift now into the Orthodox Church, which, it is reported, has

200000 Chinese adherents distributed in 150 parishes. Archbishop

Victor, of Peking, who has since been made Russian Patriarch

Exarch for Eastern Asia, has two suffragan bishops, an Alabazin

Chinese, Mgr Simeon Du, in Shanghai and a Russian, Mgr Nicandre

Viktorov, in Harbin. 1
. c ,

The Russian mission in Sinkiang (Chinese Turkestan) formed

until 1018 the Vicariate of Urumchi, with Mgr Juvenal Kilin, the

present Archbishop of Omsk, as its bishop. There were eight parishes

altogether, with fifteen thousand faithful. Soon after the war the

Archpriest Dimitry Mlodzyanovsky came to Sinkiang to reorganize

the Orthodox parishes there. The number of the Orthodox is

reported to be increasing, with many conversions among the

Chinese. 0 o t
The Russian mission in Manchuria began m 1895. in 1922 the

Manchurian parishes were organized into the diocese of Harbin.

In 1941 the latter had 69 parishes, served by 217 clergy. There

were three monasteries, a theological faculty, a seminary, the

Orthodox University of St Vladimir in Harbin and many institutions.

The Orthodox population was estimated at 100,000 strong, chieny

Russians but also Manchurian Tungus, Chinese, Buryat-Mongols,

Japanese and Koreans. The inauguration of the Chinese Communist

regime did not help the Orthodox, rather the reverse. For reasons

still unknown the Chinese dispersed the majority of the Russian

settlers in Manchuria. The Siberian Cossacks of Trekhrechie were

obliged to leave for Siberia, where they are now settled near the

Chinese frontier. A number of Russian emigres were deported to

Sinkiang. Even the Metropolitan Nestor of Manchuna was arrested

and was deported to the Soviet Union. It was necessary to send

a Russian prelate from Moscow, the late Bishop Nestor Sidoruk,

to straighten the position. Finally a solution agreeable to the Chinese

Communists was found. The metropolitan see of Harbin was

suppressed and the number of parishes reduced from sixty-mne to

sixteen. Manchuria was reduced to a vicariate of the see of Peking

and left in the charge of the former suffragan of the deported

metropolitan, Mgr Nicandre Viktorov. The faculty of theology,

however, remains. There are still two hundred pnests m Manchuna

in training for work in China (where the Communists are said to

be pressing for the speedy sinicization of the Orthodox Church).

1 According to Journal, of Moscow (Feb. 1953), the Orthodox Church in Chinm

now consists of five dioceses: Peking, Shanghai, Tienstin, Harbin, Sinkiang.

A church review, Kitausky Blagovtstmk, is published in Peking .
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The Russian mission in Japan began in 1861. In 1880 it became

a diocese in the Russian church. By 1890 there were 17,614 faithful,

scattered among 215 stations. They were served by 24 clergy and

125 catechists. Neither the Russo-Japanese war nor the Soviet

revolution arrested the growth of the diocese. In 1931 it consisted

of 30 parishes served by 37 clergy and 30 catechists, all Japanese.

The number of the Orthodox was estimated at about 30,000, half

of whom were regular churchgoers. The first Japanese Orthodox

bishop, Mgr Nicholas Ono, was consecrated in 1941. The diocese

of Japan was always under the direct jurisdiction of the Russian

Patriarchate. Soon after the war the Japanese Orthodox intended

to enter into relations with Moscow, a proposal which was frowned

on by the Occupation authorities, who suggested as a suitable

person for the archbishopric of Tokyo one of the Russian-American

prelates. Bishop Benjamin Basaluiga, American-born Bishop of

Pittsburg, became in due course Archbishop of Japan, duly elected

by the Orthodox Assembly of clergy and laity. In 1951 the Orthodox

Church of Japan boasted 33,122 faithful, of whom only 14,350

could be classified as regular churchgoers. There are 167 churches

and chapels, 20 clergy and 23 catechists, all, except the archbishop,

Japanese. There is a great shortage of clergy and so far no seminary.

Not all Japanese recognized the American archbishop. Some still

acknowledge Mgr Nicholas Ono, who has a few congregations. The
liturgical language is, of course, Japanese.

The Russian mission to the Koreans was established in 1897.

The Russo-Japanese war, the Soviet revolution and subsequent

events prevented the rapid growth of this mission, which numbered

in 1934 merely seven hundred Orthodox Koreans,^ distributed over

six congregations. The number of the Orthodox Koreans increased

during the war period. The division of Korea into a Soviet and an

American zone involved the Russian mission in grave difficulties.

Archimandrite Polycarp, its Superior, refused to acknowledge

Archbishop Basaluiga or to hand over the mission to him, and

Father Alexis Kim, a Korean, was appointed in his place. The

Korean war merely increased the difficulties for the Orthodox of

both zones.

The Near and Middle East

The Russian missions in the Near East began with the efforts of

the Russian Exarch of Georgia, Mgr Theophilact Rusanov, between

1817 and 1821, to regain for Orthodoty 47,000 Ossetians in the

Caucasus who had lapsed into Islam in the preceding centuries.

This he achieved with the assistance of Georgian missionaries.

Between 1836 and i860, 40,000 more Ossetians were regained

from Islam. A special society for promoting Orthodox Christianity

19
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in the Caucasus was founded in i860. In 1900 this society maintained
fifty-eight parish schools, one seminary and one convent. The
liturgical language used was Ossetian. The Ossetians remained
Orthodox after the Soviet revolution. The mother of the late
Marshal Stalin, an Ossetian, lived and died a devout Orthodox.

In 1841 the Russian church sent a learned priest to Jerusalem
to represent it before the Orthodox Patriarchate of Jerusalem and
to care for the Russian pilgrims. In this way the Russian mission
to the Holy Land was established. In 1882 this mission received
assistance in the Imperial Palestinian Society, which soon became
greatly interested in the education and welfare of the Orthodox of
Palestine and Syria. For a number of reasons the Orthodox
population of the Patriarchate of Jerusalem, which in 1840 formed
90 per cent of all Palestinian Christians, declined to 67 per cent
forty years later. A good many became Uniate or Protestant. This
drift was arrested by the Palestinian Society. In 1906 the latter
possessed 101 schools in Palestine and Syria with 10,430 pupils and
363 teachers. A training college for teachers was established in
Nazareth. The society assisted many Orthodox Arabs, financing
then- higher education in Russia. A number of the Arab prelates'
including the present Patriarch of Antioch himself, were trained in
Russia. The Russian mission in Jerusalem made strong headway:
large churches, hostels for pilgrims, monasteries and convents were
built all over Palestine. After the Soviet revolution the Russian
mission m Palestine fell on hard times. There were no more Russian
pilgrims and no support from Russia. The Russian Episcopal Synod
Abroad took over the administration of the mission, while the
Palestinian Society became dormant. In 1946 the Russian Patriarch
Alexis, accompanied by Metropolitan Nicholas of Krutitsi, visited
the Holy Land, but the Russian emigre clergy boycotted their visit.
In 1948 the Israeli Government transferred' to the Russian
Patriarchate all the Russian ecclesiastical property in their territory.
Archimandnte Leonid, sent from Moscow, took it over in November,
1948. Archimandrite Anthony, the former Superior of the Russian
mission, who opposed the Patriarchate, as well as those monks and
nuns who supported him, left Israel for Jordan, where they retain
a few churches, monasteries and properties. The property of the
Russian church in Palestine is now valued at $100,000,000. The
property of the Palestinian Society, valued at some dozen millions
of dollars, was left unsettled. The present Superior of the Russian
mission in Palestine is Archimandrite Ignatius, a graduate of the
revived Moscow Theological Academy. He is assisted by five priests.
Whereas in 1914 the Russian mission possessed a staff of five
hundred clergy, monks and nuns, a mere hundred were left by 1948,
of whom about fifty remained in Israel. The present Superior is
very active: churches and monasteries are being thoroughly repaired,

1
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aged monks and nuns are well looked after and an effort is being
made to revive the activity of the Palestinian Society. It was re-
established last year in Moscow and is claiming back its properties
in the Holy Land with the support of the Soviet legation in Israel.

The Russian mission in Persia began in 1898, when 50,000
Nestorian Assyrians sought and gained admission to the Orthodox
Church. By 1910 there were eighty Assyrian Orthodox parishes in
Persia and Turkey. The first world war, as is well known,
brought many hardships and sorrows to the Assyrians, thousands of
whom perished. In 1930 the Orthodox Assyrians numbered about
30,000 and resided mostly in Iraq. Their present bishop is Mar
Yohannan . He recently visited the Assyrian Patriarch in U.SJ\, for
whom he ordained six clergy last year in Persia. It is stated that the
Bishop depends now on the Orthodox Patriarch of Rumania.
Formerly the Orthodox Assyrians were under Russian jurisdiction.

North and South America

The first Orthodox mission in America was founded in 1794 by
ten Russian monks of Valaam, in Alaska. The mission sought to
serve Russian settlers and to evangelize the native-born people. The
Alaskan mission depended first on the see of Irkutsk in Siberia and
subsequently on the see of Petro-pavlovsk in Kamchatka. It became
an independent diocese only in 1870. In 1872 the see of the diocese
was moved to San Francisco and in 1905 to New York. All Orthodox
in America were subject to this Russian diocese. At that time all

Orthodox in America totalled less than fifty thousand, most of them
Rumanian and Slavonic immigrants, Syrian Arabs and Alaskans.
The Ukrainian Uniates, who began to return to Orthodoxy on their

arrival in America from Austria-Hungary, were already 10,817
strong. The Russians proper and the Greeks formed small minorities.

The clergy numbered 74, with 40 lay readers. There were 66 churches
and 484 chapels. The Soviet revolution and the massive immigration
of the Orthodox into America changed the picture. Instead of being
dependent on the Russian bishop in New York, the American
Orthodox are now divided into a number of national dioceses,

Greek, Russian, Ukrainian, Serbian, Syrian. Each diocese depends
on its mother church. There are now 35 Orthodox bishops in North
America and as many as 1114 congregations, 914 of which are in

the United States, 104 in Canada, 94 in Alaska and 2 in Mexico.
The number of the Orthodox is known only approximately. The
Greeks claim 1,000,000, the Russians 400,000, the Serbs and the

Syrians 75,000 each. The total number must be nearly 2,000,000.

In 1943 the American Orthodox actually claimed to have 25 bishops,

1500 priests, 155 ordinands and 5,000,000 faithful. The number of

bishops and priests now greatly exceeds these figures. We may
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suppose that, including casual conformists, the Orthodox in North
America may well number five million. The recent report of the

Central Department of Research and Survey of the National Council
of Churches reveals that, whereas during the last quarter of a

century the total number of believers of all confessions in U.S.A.
increased by 477 per cent, and those of the Roman Catholics and
the Anglicans by 53*9 per cent and 367 per cent respectively, the

Greeks increased by 736*9 per cent, the Syrians by 714*6 per cent,

the Serbs by 444*5 per cent and even. the Russians, in spite of their

divisions, by 320*4 per cent. The American Orthodox are now
wealthy and well organized. They have monasteries, theological

schools and all kinds of institutions. In due course they will form,

it is expected, an autocephalous American Orthodox Church, using

English as its principal liturgical language.

The Orthodox appeared in South America as immigrants from
Dalmatia in the middle of the last century. The first Orthodox
church was opened by the Russians for those immigrants in Buenos
Aires in the late ’eighties. The Russian archpriest, Fr Constantin
Isratzev, was the real founder of Orthodoxy in South America. At
present there are one Greek and one Syrian diocese and three

Russian dioceses. Two more are in formation. Since the end of the

war many displaced persons have settled in South America, greatly

increasing the number of the Orthodox, who must now number
several hundred thousand. The Spanish language begins to be
employed in the Liturgy.

Other Missions

The Orthodox have now many flourishing congregations in

Australia. The Russians alone have twenty-five congregations, form-
ing a diocese. There is also a Greek diocese and several Syrian
parishes. In New Zealand there are two parishes. In Africa the
Orthodox have, outside Egypt, the dioceses of Khartum, Addis
Ababa and Johannesburg, and a large number of congregations
extending from Morocco and Algeria to the Belgian Congo and
Kenya. In western Europe, in France alone, there were in 1946
137 Orthodox congregations. There are parishes of the western rite

in Paris, employing the French language. Since the war a good
many Orthodox congregations have also appeared in Great Britain

and in Germany, while in Czechoslovakia the Uniates became
Orthodox. The latter have grown in strength in Hungary and the

Finnish Orthodox Church is developing well, regardless of difficulties.

The Orthodox congregations in western Europe, except in France
and Germany, are occupied solely in looking after their own co-
religionists.

S. Bolshakoff

THE EXPERIENCE OF CHRISTIAN
MISSIONS IN CHINA

By S. H. DIXON

THE purpose of this article is to plead for more thorough and

imaginative study of the experience of Christian missions in

China. In it the writer hazards a few interim judgments, based

not only on his varied experience in China and his connexion with

that country since, but also on interviews and correspondence with

some forty missionaries of knowledge and vision.

1. Why we may ask in the first place, was the final phase ot the

Communist victory so swift and complete? Why did the Kuommtang

forces crumble and collapse without any senous struggle:
1

I here

were many reasons, but the most powerful was the breakdown of the

Confucian culture, with its ethical, social and political principles.

In IQ47 Dr T. C. Chao remarked, with his usual penetration,

‘Chinese culture has collapsed. The causes of this mighty dis-

integration are not far to seek. Social, political and intellectual

revolutions, followed by wars and invasions, undermined China s

spiritual foundations. The new education finally completed the

process of disintegration China had never experienced a

shake-up like this, for all past changes left the root of Chinese hfe

^Rejection of the historic Confucian philosophy of life which had

done so much to set the mould of China’s political and social life cut

away the main foundations of China’s civilization. This was not

immediately apparent, because China maintained her social life

through the powerful momentum of the past. However, as gro p

after group of students graduated without any clear, consistent

philosophy or faith to five by, moral and cultural instability increased

Thinking Chinese eagerly sought a new pattern of living and a new

political system. At the close of the eight years of war with Japan

the better educated section of the Chinese people was ready to

welcome any convincing gospel that seemed to meet its needs

Communism, Christianity Rationalism and other faiths ™ere

viewed as potential bases for the national life. The vacuum was

waiting to be filled. The university world of China, like that in other

countries, was developing a high degree of specification in diffe:re

fields. This contrasted with the age-long unified outlo^°ftne

Confucian literati, with their comprehensive, wdl-established

philosophy of life. The Chinese have a pragmatic outlook. The new

faith, like the old, must harmonize the various sides of Chinese lite.

2*5
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8 MESSAGE TO THE CHURCHES

to affirm their human dignity, liberation and hope. To the oppres-

sor it comes as judgement, challenge and a call for repentance. To

the insensitive it comes as a call to awareness of responsibility. The
church itself has often failed its Lord by hindering the coming of

his kingdom. We admit this sin and our need for repentance,

forgiveness and cleansing.

The Triune God, revealed in the person and work of Jesus

Christ, is the center of all peoples and all things. Our Savior Jesus

Christ was laid in a manger “because there was no place for him in

the inn” (Luke 2:7). He is central to life, yet moves toward those

on the edge of life. He affirms his lordship by giving it up. He was

crucified “outside the gate” (Hebrews 13:12). In this surrender of

power he establishes his power to heal. The good news of the

kingdom must be presented to the world by the church, the Body
of Christ, the sacrament of the kingdom in every place and time.

It is through the Holy Spirit that the kingdom is brought to its

final consummation.

People who suffer injustice are on the periphery of national

and community life. Multitudes are economically and politically

oppressed. Often these are the people who have not heard of the

Gospel of Jesus Christ. But Jesus Christ comes to them. He exer-

cises his healing authority on the periphery. We, participants in

this Conference on World Mission and Evangelism, are chal-

lenged by the suffering of the poor. We pray that they may hear

the Gospel and that all of us may be worthy proclaimers of the

Gospel by word and life. We stand under the judgement and the

hope of Jesus Christ . The prayer “Your kingdom come” brings us

closer to Jesus Christ in today’s world. We invite you to join us in

commitment to the Lord for the coming of whose kingdom we
pray.

Your kingdom come, O Lord.

From Edinburgh to Melbourne*

PHILIP POTTER

The World Council of Churches is proud to be the inheritor of

the great missionary movement that launched the decisive stage of

the ecumenical movement at Edinburgh 1910. It was therefore

natural that when the World Council was formed in 1948, the

International Missionary Council (IMC) was declared to be “in

association” with it. One of the functions of the World Council

was, from the beginning, “to support the churches in their task of

evangelism.” Since the integration of the International Mis-

sionary Council with the World Council in 1961 ,
this function has

been expressed comprehensively as follows: “to facilitate the

common witness of the churches in each place and in all places,”

and “to support the churches in their worldwide missionary and

evangelistic task.” The nearly three hundred member churches in

over one hundred countries are committed to this task, and the

purpose of this conference is to deepen and further that commit-

ment.

I have been given the daunting task of introducing the work of

this conference by indicating the significance of the missionary

movement from the meeting of the Edinburgh Conference, June

14-23, 1910, to our meeting here in Melbourne. The seventy

years, which we shall rapidly pass in review, have seen radical

changes in the world and in the life and witness of the church.

These have been noted in the very helpful issue of the Interna-

tional Review of Mission of July 1978 on “Edinburgh to Mel-

bourne,” and more briefly in the brochure introducing this~con-

ference. My only qualification for speaking is that for nearly half

of these seventy years I have been involved directly in the work of

*An address to the Melbourne Conference.
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the International Missionary Council and the Commission on

World Mission and Evangelism, first as missionary secretary of

the British Student Christian Movement in the late 1940s; later as

secretary of the WCC Youth Department with which the IMC was

associated; as a secretary of the Methodist Missionary Society in

London; and as director ofCWME. I have had the immense privi-

lege of knowing personally and of having been inspired by several

of the missionary leaders from Edinburgh onward. Perhaps the

most important influence on my life was my own local church on

a small island, Dominica, in the Caribbean. The central event in

our church year was the missionary meeting, and from my earliest

years I was taught to pray for the work of mission and collected

money for the world mission of the church. This sense of belong-

ing to “the Holy Church throughout all the world” and of partici-

pating in a small way in the proclamation of the gospel of the

kingdom of God and his justice has been deeply engraved in me,

long before I became acquainted with the vast literature on mis-

siom _ -

Our theme, “Your Kingdom Come,” has been at the heart ot

the missionary movement throughout Christian history, and not

least in this century. The Student Volunteer Missionary Move-

ment of the late nineteenth century was born in what was called

“The Morning Watch ” Prayer and Bible study were the basis of

facing the missionary challenge to proclaim the kingdom to those

who had not heard it. It was in the context of responding to the

demands of the kingdom that people like John R. Mott spoke of

“the evangelization of the world in this generation. As early as

1901 Mott wrote:

If the Gospel is to be preached to all men it obviously must

be done while they are living. The evangelization of the

world in this generation, therefore, means the preaching of

the Gospel to those who are now living. To us who are re-

sponsible for preaching the Gospel it means in our lifetime,

to those to whom it is to be preached it means in their life-

time. . . . The phrase “in this generation,” there-

fore, strictly speaking, has a different meaning for each

person.
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Mott declared in 1924: “I can truthfully answer that next to

the decision to take Christ as the leader and Lord of my life the

watchword has had more influence than all other ideals and ob-

jectives combined to widen my horizon and enlarge my concep-

tion of the kingdom of God.” The Edinburgh Conference did no

speak of “the evangelization of the world in this b“

it was under the deep constraint to get on with the job^

the opening of the conference, the archbishop of Canterbury,

Randall Davidson, ended his appeal to his ‘Tel ow-workers

in the Church Militant, the Society of Christ on earth with th

words:

The place of missions in the life of the church must be the

central place, and none other. That is what matters. Let peo-

ple get hold of that, and it will tell—it is the merest common-

place to say it-it will tell for us at home as it will tell for

those afield. Secure for that thought its true place, in our

plans our policy, our prayers, and then—why then, the is-

sue is His, not ours. But it may well be that if that come true

“there be some standing here tonight who shall not taste of

death till they see”-here on earth, in a way we know not

now—“the Kingdom of God come with power.

The theme of the kingdom, affirmed in a context of prayer has

been dominant in all the world missionary conferences up to the

last one in Bangkok 1972 on “Salvation Today.” It is not surpris-

ing that the clearest expression of the kingdom was in the pray®

that the participants at Bangkok composed as t ey wres

the salvation which Christ offered. Here are excerpts of two pray-

ers:

Father, so many of the forms of this world are passing away

Help us to see that your Son has come into this world to

transform it as Lord. ... Let not this worid be changed

without me being also changed. Convert me and I shall be

converted. Let your judgment come in the Ch^ wb° ‘S t°

come. And let us hasten his coming in the community tha

seeks his justice. Maranatha. Amen.
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O God . . .

You have sent your Son in one place and time,

We praise You!

Be present in every time and place, We pray You!

Your kingdom has come in his salvation, We pray You!

Let it come always among us, We pray you! 2

The first reflection I want to make is that the missionary move-

ment and the world missionary conferences have always been

based on worship, prayer, and Bible study in the presence and

hope of the kingdom. Commentators and critics of the ecumeni-

cal movement often forget this profound sense of always being in

the presence of the King and Savior of the world. At Edinburgh

the central act every day was the period of intercession at midday,

apart from other acts of worship. In the message addressed to the

“members of the Christian churches in non-Christian lands,” the

last paragraph begins: “A strong co-operation in prayer binds

together in one all the Empire of Christ.” Jerusalem 1928, Madras

1938, Whitby 1947, Willingen 1952, Ghana 1957, Mexico 1963,

and Bangkok 1972 were all celebrations of God’s kingly rule in

prayer and meditation on his Word. This conference will be in the

same living tradition.

What, then, do we learn from this living tradition of prayerful

reflection and action on the missionary calling of the church to

proclaim in word and act the kingdom of God? I would like to

concentrate on three issues which have impressed themselves on

me in relation to the concerns that are before us in this con-

ference.

The first is the relationship between the kingdom of God and

the kingdoms of this world. The matter can be put in other ways,

like the relationship between salvation history and world history,

or between the text of the gospel of the kingdom and the context

of the world in which the gospel must be preached. (This issue was

only articulated at the Willingen Conference in 1952). What
strikes one forcefully is how difficult our fathers and mothers in

the faith found it, at Edinburgh and Jerusalem particularly, to

relate what was happening in what they called Christian lands to

what was going on in non-Christian lands, as they were fond of

saying.
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Let us take the year 1910. The dominant mood of the con-

ference was one of “abounding optimism,” as the missionary his-

torian Kenneth Scott Latourette put it. It was the age of Western

imperialism. It was the time of “the white man’s burden.” This

phrase was the title of a poem by Rudyard Kipling addressed to

the United States to take up their responsibilities as they joined

the imperialist club at the end of the nineteenth century. The first

verse of that poem says:

Take up the White Man’s burden—

Send forth the best you breed—

Go bind your sons to exile

To serve your captives’ need;

To wait in heavy harness,

On fluttered folk and wild.—

Your new-caught sullen peoples

Half-devil and half-child.

The tone of this verse was that of what was classified as “Social

Darwinism.” Darwin’s books, On the Origin ofSpecies ( 1859) and

The Descent ofMan (1871) had analyzed the human situation as a

perpetual struggle for survival, with some races, regarded as supe-

rior to others in the evolutionary process, asserting themselves

over the weaker races. The English sociologist Herbert Spencer

coined the phrase “the survival of the fittest,” which he applied to

the necessity of the stronger nations, through their industrial,

financial, and military power, imposing their will and way over

other peoples. At best, these Western empires felt they had a mis-

sion, as advanced peoples, to bring civilization to the backward

peoples.

The churches and missionary agencies saw it as their duty to

bring the best that they had, the gospel, to these peoples as the

most effective civilizing influence. The first speaker at the Edin-

burgh Conference, Lord Balfour of Burleigh, described the great

opportunity before the Christian West in these noble terms:

Nations in the East are awakening. They are looking for two

things: they are looking for enlightenment and for liberty.

Christianity alone of all religions meets these demands in
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the highest degrees. There cannot be Christianity without

liberty, and liberty without at least the restraint of Christian

ideals is full of danger. There is a power unique in Christian-

ity of all religions to uplift and to ennoble, and for this rea-

son, that it has its roots and its foundations in self-sacrifice

and in love.

Lord Balfour went on to hope that the mission to other countries

could well affect relations of nations and churches in the West. He

said:

It is a thought not without its grandeur that a unity begun in

the mission field may extend its influence and react upon us

at home and throughout the older civilizations; that it may
bring to us increased hope of international peace among the

nations of the world, and of at least fraternal co-operation

and perhaps a greater measure of unity in ecclesiastical mat-

ters at home. 3

It is touching to read the record of that conference, which gave

such concentrated and dedicated attention to what was happening

in Asia, Africa, the Middle East, and the Pacific. But they did not

apply their prophetic assessment and judgment to the situation of

their own countries and churches, except to lament the lukewarm-

ness of Christians as regards the world mission. And yet the situa-

tion in Europe was at that time perilously moving into a cataclys-

mic conflict. The Western powers were competing with each other

for the division of the world for investment, raw materials, and

export markets. The doctrine of free trade was described as “the

free fox in the free chicken run.” But this competition was also

expressing itself in the arms race and growing conflict in the West

itself. The French socialist Jean Jaures wrote in 1905:

From a European war a revolution may spring up and the

ruling classes would do well to think of this. But it may also

result, over a long period, in crises of counter-revolution, of

furious reaction, of exasperated nationalism, of stifling dic-

tatorships, of monstrous militarism, a long chain of retro-

grade violence. 4
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This prophecy has been abundantly fulfilled in these past seventy-

five years. It is our present condition in the 1980s—the context in

which this conference is being held.

Of course, the participants at Edinburgh were not unaware of

these dangers. W. H. T. Gairdner in his interpretation of Edin-

burgh 1910 noted recent events that affected the world mission.

There was the Boxer Uprising in China in 1 900 against the carving

up of their country by foreign powers, including Japan. Japan

defeated Russia in 1904-5 and trees of victory were planted in

several Asian countries. Britain and Russia tried to compose their

rivalry by signing an agreement in 1907 in which Tibet was neu-

tralized, Afghanistan was left in the British sphere, Persia was

divided in zones of influence with a neutral zone in between. Bri-

tain, France, Germany, and Russia were moving inexorably into

war.

Another participant in the Edinburgh Conference as a steward

was William Temple. He and others had been to a student con-

ference the previous year on “The Social Problem” in class-

divided Britain. At the end of the conference, with deep Christian

sensitivity, they declared: “ We are the social problem.” That “we”

meant the privileged class to which they belonged. The Edinburgh

Conference would have gained in depth and relevance if a similar

stance could have been taken, because the issues at stake were

moral and spiritual. John R. Mott was being perhaps too confi-

dent in saying in 191 1 that the Edinburgh Conference “has famil-

iarized the Christians of our day with this idea of looking steadily

at the world as a whole, of confronting the world as a unit by the

Christian Church as a unit.” Perhaps this is far truer today than it

was then. We can, therefore, be thankful that Mott and his col-

leagues at least made a beginning.

The point I want to make is that when we are motivated by

God’s kingly rule, then we are bound, like the Old Testament

prophets, to see the world as a whole. The prophets’ understand-

ing of God’s kingship over the world drove them to declare God’s

judgment not only on the nations that did not know or accept

him, but particularly on Israel as the bearer of his covenant word.

For example, Isaiah, who saw the King, the Lord of hosts, in the

temple, was renewed to see the world and his own country in a

new way—the way of judgment and of hope. That is why he could
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speak of “that day,” the day of the final revelation of God’s
kingdom, in these beautiful terms:

In that day there will be a highway from Egypt to Assyria,
and the Assyrian will come into Egypt, and the Egyptian
into Assyria, and the Egyptians will worship with the Assyr-
ians.

In that day Israel will be the third with Egypt and Assyria,
a blessing in the midst of the earth, whom the Lord of hosts
has blessed, saying, Blessed be Egypt my people, and Assy-
ria the work of my hands, and Israel my heritage [Isa.

19:23-25].

I have dwelt on Edinburgh 1910 in order to show the need for
relating the text of God’s kingdom to the total context of our
world and not only as part of it. If time had permitted I could
have indicated ways in which the other conferences, including
Bangkok, failed to allow the full weight of the kingdom to open
their eyes to the missionary task, in its integral relationship of
home and abroad. We can be grateful that we, the inheritors of the
increasing awareness of Christians over the years, will have an
opportunity at this meeting to let the message of the kingdom be
our guide for discovering God’s mission for the coming years in
all its starkness and wholeness.

The second issue I want to bring to your attention is the extraor-
dinary similarity between the concerns debated at Edinburgh and
since, up to this meeting. Naturally, these concerns are perceived
with greater clarity today, thanks to the boldness and wisdom of
our predecessors. I have had an opportunity of consulting not
only the reports of the world missionary conferences, but also the
minutes of the Continuation Committee after Edinburgh and of
the IMC and CWME. It is a heartening and also humbling expe-
rience to realize how open these men and women were to what
God was leading them to say and to do. I shall refer briefly to
several of these concerns.

The Missionary Message

The Edinburgh Conference did not find it necessary to struggle
with the missionary message. Christ and their obedience to his call
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brought the participants together. Lord Balfour, in his opening

address, appealed to the trinitarian basis of the faith as Christians

sought “to call the human race into one fellowship, to teach the

way of eternal life.” He said, “The fatherhood of God, the love of

the Son, the power of the Holy Ghost, the purity of Christian life,

and the splendor of the Christian hope are common ground.”

There were addresses on “Christianity, the final and universal re-

ligion” as redemption and as ethical ideal. Dr. Henry Sloan Cof-

fin, coming out of the Social Gospel tradition, was the one who

spoke most fully about the kingdom of God. He said:

Christianity finds its ethic, as its religion, in Jesus Christ. Its

God is the God revealed in Jesus’ religious experience—His

Father, the eternally Christlike God. Its ethical ideal is the

kingdom of that God—the kingdom which Jesus pro-

claimed and for which He laid down His life. This kingdom

is a redeemed social order under the reign of the Christ-

like God in which every relationship is Christlike, and

each individual and social group—the family, the trade-

organization, the State—comes not to be ministered unto,

but to minister, is perfect as the Father in heaven is perfect,

and the whole of human society incarnates the love of God

once embodied in Jesus of Nazareth. 5

The Edinburgh Conference was more concerned with what it

described as “a close and continuous study of the position of

Christianity in non-Christian lands” and addressed itself mainly

to the approach to other faiths. The question could well be asked

whether the conference would have been so sure of the message if

it had more consciously come to terms with the situation of both

church and society in the West. The great insights of the prophets

on the character and purpose of the living God came out of the

white heat of involvement and struggle with the storms of the

world’s history around them and beyond.

The Jerusalem Conference had no alternative but to face the

challenge of expressing the message of the church in its mission to

the world. The carnage of World War I and the bitterness it

evoked had destroyed “the abounding optimism” of eighteen

years before.

The phrases “Christian lands” and “non-Christian lands”
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could no longer be used. Those who dared to proclaim the gospel

to people of other faiths would have to do so without reference to

any shining examples of countries which nevertheless had had

centuries of exposure to the Christian faith. Another factor ex-

posed at Jerusalem was the different ways in which Christians in

the West interpreted the Christian message. It was too early to

point out that historical and cultural factors influenced this in-

terpretation.

It was interesting that at the end of the long series of papers on
Hinduism, Confucianism, Buddhism, Islam, there was one on
“Secular Civilization and the Christian Task” by Professor Rufus
Jones, who began his paper by saying: “No student of the deeper

problems of life can very well fail to see that the greatest rival of

Christianity in the world today is not Mohammedanism, or Bud-
dhism, or Hinduism, or Confucianism, but a worldwide secular

way of life and interpretation of the nature of things.” He added a

note: “I am using ‘secular’ here to mean a way of life and an
interpretation of life that include only the natural order of things

and that do not find God, or a realm of spiritual reality, essential

for life or thought.” 6

Jones significantly ended his paper with the call for a fresh vi-

sion of the kingdom of God in terms of daring to live and act

according to the prayer of our Lord that God’s kingdom come and
his will be done on earth as it is in heaven—a position that was
hotly debated between Anglo-Saxons and Continentals. Jones
appealed to his fellow Westerners:

Go to Jerusalem, then, not as members of a Christian na-

tion to convert other nations which are not Christian, but as

Christians within a nation far too largely non-Christian,

who face within their own borders the competition of a rival

movement as powerful, as dangerous, as insidious as any of
the great historic religions. We meet our fellow Christians in

these other countries on terms of equality, as fellow workers
engaged in a common task.

It was not surprising that it was the same William Temple,
whom I mentioned earlier, who drafted the message which all ac-

cepted, though all interpreted it in their own way. In the midst of a
world of insecurity and instability, of relativism in human
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thought, of suffering and pain, rising nationalism and the yearn-

ing for social justice, human brotherhood, and international

peace, the conference declared:

Our message is Jesus Christ. He is the revelation of what

God is and of what man through Him may become. In Him
we come face to face with the ultimate reality of the uni-

verse; He makes known to us God as our Father, perfect and

infinite in love and in righteousness; for in Him we find God

incarnate, the final, yet ever unfolding, revelation of the

God in whom we live and move and have our being. . . .

Christ is our motive and Christ is our end. We must give

nothing less, and we can give nothing more. 7

The Minutes of the Committee of the IMC in the years that

followed show that the message was a central concern of the

churches and mission agencies, issuing in an intensive reflection

on the task of evangelism. All this culminated in the great state-

ment of the 1938 Madras Conference on “The Faith by which the

Church Lives,” based as it was on the churches all over the world

grappling with the realities around them fearlessly and candidly.

The Madras Conference asserted that “world peace will never be

achieved without world evangelization” and summoned the

churches “to unite in the supreme work of world evangelization

until the kingdoms of this world become the Kingdom of our

Lord.”

There have been several expressions of the missionary message

since, and we shall no doubt be adding our own at this conference.

I only want to make a few comments on this effort at articulating

together the message that we proclaim, which might be of some

relevance to us here. First, the biblical revelation has always been

the rallying point of the missionary movement. It was Hendrik

Kraemer who, in his great though controversial book, The Chris-

tian Message in a Non-Christian World (1938), spoke of biblical

realism. For him the Bible and the Christian faith have an intense

realism that proclaims and asserts realities:

It does not intend to present a “world view,” but it chal-

lenges man in his total being to confront himself with these

realities and accordingly take decisions. . . . The Bible in its
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direct intense realism presents no theology. It presents the

witness of prophets and apostles. ... To take biblical real-

ism as the fundamental starting point and criterion of all

Christian and theological thinking exposes all problems to

an unexpected and revealing light. 8

It was in taking seriously the biblical revelation that our under-

standing of mission has been deepened. The revelation of God is

one of the Father who created the world and humanity in his own
image, who sent his Son to redeem the world and sent his Spirit to

interpret and make real his creative and redemptive work. God is

the true missionary. The mission is God’s, not ours. Moreover, as

we have learned since the Willingen Conference of 1952, the basis

of mission is the trinitarian revelation of God in creation, re-

demption, and fulfillment through Father, Son, and Holy Spirit.

Mission is cosmic in its scope, concerned with bringing the whole
creation and the whole of humanity within the sphere of God’s
purpose of good. It is this trinitarian understanding of mission
that enables us to explore fully the meaning of the kingly rule of
God and his justice.

Second, the message must be articulated and communicated in

the context of the culture of people, their whole way of thinking,

believing, and acting. We owe a great debt to the men and women
who clearly perceived from Edinburgh onward the importance of
taking culture and religion seriously. The minutes of the Continu-
ation Committee and of the IMC show what a battle it was to get

the Bible translated, education conducted, and literature pro-
duced in the languages of the people. The colonial governments in

many countries were bent on imposing their own language and
culture. The first meeting of the IMC in 1921 enunciated the prin-
ciple that “Christianity can succeed only as an indigenous move-
ment.” Biblical realism demands the encounter with culture and
other faiths in dialogue. Kraemer himself, in the years that fol-

lowed the Madras Conference, found that he had to speak no
longer of the communication of the faith to people of other faiths

and cultures, but rather with them. It is in this spirit that we were
able to say at Bangkok, “Culture shapes the human voice that

answers the voice of Christ.” It is also in this spirit that dialogue
with people of other faiths and ideologies is conducted. Those
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who gathered at Edinburgh in 1910 would rejoice to see the day

when there were such rich and varied expressions of the Christian

faith around the world and where dialogue with people of living

faiths has reached such integrity and depth. Our task is to bring all

these experiences and expressions under the judging and renewing

purview of the kingdom for the sake of God’s mission today.

The Church, Mission, and the Kingdom

At this conference we shall be discussing the church as witness-

ing to the kingdom, and the kingdom as the raison d’etre of the

church. At Edinburgh there was a deep conciousness of the need

to renew the church to take up its missionary task. The sense of

urgency that was sounded there meant, however, mobilizing all

the forces of mission in spite of the churches in the West. It was the

era of foreign missionary societies and boards supported by a

faithful minority in the churches. Exceptions like the Moravians

were highly commended. But it was to the churches in the mission

lands that the conference issued the most direct appeal: “It is you

alone who can ultimately finish this work: the word that under

God convinces your own people must be your word; and the life

which will win them for Christ must be the life of holiness and

moral power, as set forth by you who are men of their race.” This

was a clear acknowledgment that the church exists for mission

and that the base of mission is the local church. It is interesting to

observe that it was through the missionary movement that this

essential missionary character of the church has become accepted

during these years. The World Studies on Churches in Mission

and the study on the Missionary Structure of the Congregation in

the 1950s and 1960s conducted by CWME have been extremely

fruitful for promoting this process.

The debate about the church and the kingdom has in many

ways been exaggerated. It is true that there was a tendency in the

Byzantine and Roman churches to equate the church with the

kingdom, especially as the kingdom was almost equated with the

holy empire both East and West. Happily this is no longer a matter

of controversy. The missionary movement was reproached for

making the church rather than the kingdom the center of mission.

A closer study of the documents reveals that what motivated the
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accent on the church, especially at the Madras Conference in

1938, was not the concern to make the church central, but to call

the church to its central evangelistic task through its total life at a

time of competing ideologies, of nationalism, and of totalitarian

regimes claiming the absolute allegiance of peoples. It was, rather,

a valiant attempt at asserting the crown rights of the Redeemer
and that the church, which is his body, must transcend all loyalties

that may take precedence over the sovereignty of God. This is a

challenge that is very much with us in the 1980s and I hope we
shall not shirk it in this conference.

What is certainly true is that the eschatological understanding

of the kingdom as not only present but to come is a constant call

to the church in each place and in all places to renewal and unity.

This was clearly stated in the paper prepared for the Second As-

sembly of the World Council of Churches in 1954 on “Christ—the

Hope of the World.” It declared:

Our unity in Christ belongs to the ultimate structure of real-

ity. This is the goal to which all history and all creation

move. In pressing forward towards this goal we are one. Let

us not forget that when we stand before our Lord at the end

we shall stand before our Judge—the Judge of His Church
as well as of the world. His judgment will bring about a

separation that goes much deeper than all our present divi-

sions and cuts across them all. . . .

The Church’s visible structure passes away with the age,

but as the chosen people ofGod it will enter into the glory of

the Kingdom of God that is to come. . . . Here at last the

Church will know fully what it is to be one in Christ. 9

This vital aspect of the relation of the church and the kingdom
certainly needs to be carried further in this conference.

Evangelism and Social Concern

At this conference we shall be discussing the plight of the poor,

human struggles and power. It has become fashionable in some
quarters to be violently critical of CWME and especially of the

World Council of Churches for being too concerned with social
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justice rather than with justification by faith. This kind of criti-

cism has been made since Edinburgh 1910. I am sure, however,

that the participants at Edinburgh and at subsequent meetings

would endorse the statement at Bangkok:

The salvation which Christ brought, and in which we parti-

cipate, offers a comprehensive wholeness in this divided

life. We understand salvation as newness of life—the un-

folding of true humanity in the fulness of God (Col. 2:9). It

is salvation of the soul and the body, of the individual and

society, mankind and “the groaning creation” (Rom. 8:19).

As evil works both in personal life and in exploitative social

structures which humiliate humankind, so God’s justice

manifests itself both in the justification of the sinner and in

social and political justice. As guilt is both individual and

corporate so God’s liberating power changes both persons

and structures. We have to overcome the dichotomies in our

thinking between soul and body, person and society, hu-

mankind and creation. Therefore we see the struggles for

economic justice, political freedom and cultural renewal as

elements in the total liberation of the world through the mis-

sion of God. This liberation is finally fulfilled when “death

is swallowed up in victory” (I Cor. 15:55).
10

The Edinburgh Conference was confronted with many major

social evils that it could not ignore. The opium trade was a matter

of deep concern. Bishop Charles Brent, then a missionary in the

Philippines, would be chairing an international conference on it

at The Hague the following year. He was also the founder of the

Faith and Order movement for the unity of the church. At Edin-

burgh he spoke on the sufficiency of God, which gives courage to

dare and courage to bear. Strong reference was made at the meet-

ing to the oppression and wanton destruction to human life being

perpetrated in the Congo by the Belgians and their associates.

There was a strong discussion on this in the Continuation Com-

mittee when apologists for Belgian brutalities tried to say this was

beyond the competence of the committee.

At Edinburgh, too, V. S. Azariah of India had raised a very

delicate issue which hurt and angered many. He started his ad-
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dress on the problerp of cooperation between foreign and na-
tional workers as follows: “The problem of race relationships is
one of the most serious problems confronting the Church today.
The bridging of the gulf between the East and West, and the at-
tainment of a greater unity and common ground in Christ as the
great. Unifier of mankind, is one of the deepest needs of our
time. The Continuation Committee took up the challenge, as it
did on sueh matters as labor relations in new industries in’ Asiaand Africa. J. H. Oldham, that guiding genius of the missionary
movement at and after Edinburgh, undertook studies on “Chris-
tianity and the Race Problem” (published in 1924), on education
land rights, and industrial labor in Africa. In fact, Oldham was
not present at the Jerusalem Conference in 1928 because he con-
sidered it top priority for the sake of the gospel and missionary
witness that he take part jn a commission of inquiry on these
matters in East Africa. In the 1920s Oldham, William Paton, and
noted economists like R. H. Tawney were drawing attention to the
economic and political power structures that maintained racialand social injustices, especially in the poorer nations
The IMC took a bold step in 1 930 by setting up a Department of

Social and Industrial Research and Counsel in Geneva. This was
European countries, and Mott andPaton had to find the funds privately to maintain this department

f th ® leadershlp of the far-seeing, competent, and devoted
J; Merle Davis. A monumental volume on the economic basis ofthe church was prepared for the Madras Conference in 1938

° f department that such matters asUrban and Rural Mission in CWME and the practical work oforgans of the World Council’s Unit on Justice and Service sprang
Moreover, after World War I, when German missions wefe

orphaned, new concerns arose about the relation of missions and
governments. Efforts were made to get a clause on religious and
missionary freedom in the Convenant of the League of Nations
It was m this context that the missionary leaders in the neutral
countries during World War 1 drew up a statement on the suprana-tional^ of missions, which they submitted to diplomatic repre-
sentatives of the warring powers in 1917. It is interesting to note
here that even the most conservative and hostile mission groups
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appealed to the IMC to help them in matters of religious liberty,

and that meant precisely very difficult and protracted political
negotiations.

Cooperation and Unity

Perhaps the most difficult issue on the agenda of the mis-
sionary movement has been the relations of missions and
churches in the evangelistic task. There were two major tasks—to
persuade the missionary agencies to work together and to develop
relations of partnership with the indigenous churches. At Edin-
burgh, among the very small band of participants from Asia, two
of them challenged the conference in ways that caused deep con-
sternation. Cheng Ching-Yi said: “Speaking plainly, we hope to

see in the near future a united Christian Church without any
denominational distinctions. . . . The future China will largely
depend on what is done at the present time. . . . The Church of
Christ is universal, not only irrespective of denominations, but
also irrespective of nationalities.” V. S. Azariah raised his voice
against the racist and paternalistic attitudes of missionaries to-

ward nationals in India and elsewhere. He said to a stunned au-
dience: “You have given your goods to feed the poor. You have
given your bodies to be burned. We also ask for love. Give us
friends!”

The Continuation Committee took up the challenge and John
R. Mott did much to develop National Christian Councils, parti-

cularly in Asia, and to promote better relations between mission-
aries and nationals. The Jerusalem Conference was the first of its

kind in human history when representatives from all over the
world could sit together on equal terms. Moreover, one year after

the Edinburgh Conference, Mott visited Orthodox Patriarchates
and pioneered the participation of the Orthodox in the ecumeni-
cal movement. At its meeting in 1912 the Continuation Commit-
tee received a report giving statistics on “Missions of the Greek
Orthodox Church.” A prominent American layman, Silas Mc-
Bee, had persuaded Monsignor Bonomelli, the Roman Catholic
bishop of Cremona, and reputedly a close friend of the pope, to

send a message to the conference. This message is a remarkable
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document, antedating the spirit of Vatican II by over fifty years.

He wrote:

The most desirable and precious of human liberties, reli-

gious liberty, may now be said to be a grand conquest of

contemporary humanity, and it enables men of various

faiths to meet together, not for the purpose of hating and

combating each other, for the supposed greater glory of

God but in order to consecrate themselves in Christian love

to the pursuit of that religious truth which unites all be-

lievers in Christ. United in one faith, the various spiritual

forces combine in the adoration of the one true God in spirit

and in truth."

We have made valiant efforts over the years to develop relation-

ships in mission that are consonant with our calling as sharing a

common life in the body of Christ. At all the world missionary

conferences up to Bangkok these issues have been hotly dis-

cussed. But we have not got very far in the ecumenical sharing of

resources and in our partnership in the gospel. The power ot

money and of other resources has prevailed. It is our earnest hope

that this conference will carry us further along in our quest for

true cooperation and unity.

The third major issue I wanted to bring to your attention as we

survey these seventy years is the interrelated character of the vari-

ous parts of the ecumenical movement on mission. The YMCA

and YWCA and later the World Student Christian Federation

prepared the way for Edinburgh by creating relationships of

friendship and cooperation across the barriers of nations, cul-

tures, races, and sexes. Edinburgh 1910 inspired the establish-

ment of the Life and Work movement (1925) and the Faith and

Order movement (1927). The work of these movements in turn

played a big role in determining the content of the Jerusalem Con-

ference in 1928. Indeed, the 1927 Faith and Order conference

statement on the Christian message was incorporated in the Jeru-

salem statement. J. H. Oldham became the organizer of the

World Conference on Church, Community, and State in 1938,

which was followed by the Faith and Order Conference. These
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had a profound influence on the Madras Conference, which itself

prepared the way for the active participation of third-world

churches and Christians in the formation of the World Council of

Churches in 1948 following the Whitby Conference in 1947. The

Willingen Conference of 1952 had some effect on the Lund Faith

and Order meeting when the principle was enunciated that the

churches should act together in all matters except those in which

deep differences of conviction compelled them to act separately.

And so it has continued until now. The basic conviction behind

this was expressed at Amsterdam in 1948 when the World Council

of Churches came into being: “The whole Church with the whole

Gospel to the whole person in the whole world.” One of the pur-

poses of this gathering here in Melbourne is to demonstrate this

interrelated character of our calling to mission and to further the

cause of mutuality and justice in partnership.

This has been a long pilgrimage, from Edinburgh to Melbourne

—and well should it be, because momentous events have taken

place both in the world of peoples and nations and in the churches

through the missionary movement. What is remarkable about

this period is the extraordinary boldness, courage, courtesy, faith,

hope, and love displayed by all those who were involved in this

great movement. It was William Carey who had said, “Expect

great things from God. Attempt great things for God.” He was

planning a world gathering on mission for 1 8 10 but his dream was

not fulfilled until 1910. It was J. H. Oldham who used to say, “We

must dare in order to know.” In these seventy years many things

have been dared in obedience to the gospel of the kingdom of

God. We can do no less today.

The times in which we live call for what Bishop Charles Brent

said at Edinburgh, “the courage to dare and the courage to

bear”—to dare to speak and act for the sake of the kingdom and

to bear one another’s burdens as those who seek to proclaim and

live the way of the kingdom. This is my hope for this conference

and for the decisions and actions that will follow. For all this we

must begin, continue, and end with the prayer: “Your kingdom

come.” Over fifty years ago William Paton, that intrepid mis-

sionary apostle, ended a book, The Faith for the World, with the

story of a Telugu girl in India who was learning to pray and who
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folded her hands and said, “Our Father, our Father, Thy

Kingdom, Amen.” May this be our prayer throughout this con-

ference.
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Witnessing to the Kingdom

BELLE MILLER McMASTER

In Atlanta, Georgia, I participate in worship on Sunday morn-

ings, surrounded by Tiffany stained-glass windows, moved by the

resonant sounds of the pipe organ and the choir singing Bach,

cooler than comfortable because of the air conditioning, hearing

a sermon and visiting with friends, almost all white and all in

“comfortable circumstances.” When I pray “Your Kingdom

Come,” the theme of the Melbourne Conference, I struggle with

the meaning of the prayer for myself and the church.'

In a rural village in Guatemala a campesino (peasant) partici-

pates in worship and Bible study in a comunidad de base

}

He

interprets the kingdom of God in Isaiah 40:3-5 in this way: “The

Lord is already near. He comes, but not even the poor are able to

recognize him because they are at the bottom of a pit [
barranco

,

deep canyon], the pit of hunger, exploitation, sickness, poverty

and injustice. The wealthy exploiters cannot see him either, be-

cause their sight is obstructed by their mountains of money, bank

accounts, and business.”

I in Atlanta and the peasant in Guatamala, with the web of

injustices and oppressions that connect and separate us, with the

necessities and luxuries I have and the deprivations he endures,

and with the heavy irony of a common commitment to Jesus

Christ and the coming kingdom of God—there in epitome is the

crux of what the Melbourne Conference on World Mission and

Evangelism wrestled with as it considered what witnessing to the

kingdom means. The central affirmation that gripped the con-

ference was this: In the perspective of the kingdom, God has a

special concern for the poor. What does that mean for my witness

and the witness of other affluent Christians of the world? For the

Guatemalan peasant and the poor of the world? If the gospel is

good news for the poor, what does it mean for the rich?

29



The Fullness ofMission

WALDRON SCOTT

God doesn’t deal in half measures. In his presence, the psalmist

declares, is fullness of joy. When Jesus came to earth all the full-

ness of God was pleased to dwell in him. Saint John assures us

that from Jesus’ fullness we all have received grace piled upon

grace. And Jesus himself testified, “I came that they might have

life, and have it abundantly” (cf. Isa. 6:3; Ps. 16:11; Col. 1:19;

Jn. 1:16; 10:10).

Why is it, then, that down through history Christians have

tended to dilute this rich, full mission of God—to domesticate it,

dichotomize it, enfeeble it, reduce it to “manageable” propor-

tions, color it gray, make of it no more than one of its parts?

The earliest believers thought to limit God’s mission to Jews

only. Roman regents attempted to harness it to imperial interests.

Hermits interiorized it. Mystics etherealized it. Crusaders re-

duced it to barbarity. Reformers circumscribed it. “The parish is

my world,” they insisted. In the nineteenth century missionaries

linked it uncritically to colonial concerns. In the twentieth cen-

tury a few have even placed it at the service of the CIA.
Thank God others, even in our own time, have seen more

clearly the multidimensional nature of mission. The apostle Paul

understood, in a way his contemporaries did not, that the gospel

was for all the nations, not just Israel. Saint Francis of Assisi saw

that there was work to be done among the poor. Not only human-
ity but nature is redeemable in God’s great plan of salvation. Igna-

tius Loyola reached out to all nations, while John Wesley turned

the Reformers’ dictum on its head, boldly asserting, “The world

is my parish!” More recent history is replete with missionaries

who courageously opposed mercantilist crimes and political per-

versions.

Throughout the twentieth century, nevertheless, we have strug-
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gled to apprehend the fullness of mission—or allow it to appre-

hend us. Our grapplings have not been altogether futile. We have

discovered deeper meanings of salvation. We have come to appre-

ciate the complexities of mission. We have pioneered new fron-

tiers of joint action. Yet by and large we have proved ourselves

unequal to the challenge. Great areas of geography and culture

are still unreached by the gospel. We have allowed the pendulum

to oscillate from evangelism to social action and back again. We
have polarized the body of Christ to an unnecessary and even

self-defeating degree.

The 1980 Conference on World Mission and Evangelism in

Melbourne contributed a great deal to our understanding of the

fullness of mission. The Melbourne meeting focused on the

kingdom of God—probably the most fruitful symbol of mission

in Scripture. Melbourne directed our attention to the poor and

their struggles for justice. It emphasized the biblical demand for

authenticity in the churches’ witness. It introduced some of us to

unexpected dimensions of mission in the Eastern Orthodox tradi-

tion. Above all, it challenged the church to a new style of mission

in the power encounters of our time.

Yet Melbourne did not escape the bias to reduce mission to

something less than the sum of its parts. While Melbourne had

much to say about how we are to witness to the kingdom in areas

where the church exists, it was virtually silent on how we are to

carry out mission where the church is not yet. And in truth there

are hundreds of thousands of towns and villages, in Asia espe-

cially, where the church is not present in any form. There are un-

reached peoples, hidden peoples, numbering two-thirds of the

world’s population, for whom cross-cultural missions (evangelis-

tic, church-planting, disciple-making missions) are still prerequi-

site. Melbourne wrongly down-played missions in these tradi-

tional terms, thereby depleting the fullness of mission.

In the remainder of this chapter I would like to discuss cross-

cultural missionary activity in the light of what was given to us at

Melbourne.

Good News to the Poor

Missionary vocation during the past two centuries has ex-

pressed itself in terms of masses of individuals, dark continents,
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inscrutable religions, or, more recently, hidden peoples. “There

are 2.7 billion persons who have yet to hear the name of Jesus,”

we are told. Or, “God has called me to Africa.” Again, “My mis-

sion is to reach Muslims.” Or, “Our strategy must focus on the

11,300 unreached people groups.” Each of these approaches is

legitimate in its own way. Yet Melbourne reminded us that the

Lord Jesus announced at the beginning of his own mission that

God had anointed him especially to preach good news to thepoor

(cf. Lk. 4:18). The poor are still the largest unreached people' in

the world. Emilio Castro, director of the WCC Commission on

World Mission and Evangelism, affirms that “the fact that so

many poor people in the world do not have any access to this

knowledge of God’s grace in Jesus Christ is a challenge to our

Christian conscience.” 2

Some missionary theorists today argue against the poor consti-

tuting a people group (with the attendent obligation to develop a

specific strategy for reaching them). They suggest that there really

isn’t enough homogeneity within “the culture of poverty” to in-

clude the poor in general as a people group. But why then is “the

poor” such a prominent category in Scripture? Is it not precisely

because of the homogeneity of the needy? Important distinctions

can be made between the relatively poor and the absolutely poor,

and between the rural poor and the urban poor. Yet the poor

everywhere are alike in that they lack money, they are underem-

ployed (or employed not at all), they have inadequate nutrition,

housing, health and educational opportunities, and they expe-

rience chronic feelings of powerlessness, insignificance, frustra-

tion, and despair.

It will not do to contrast “the poor” (Lk. 6:20) with “the poor

in spirit” (Mt. 5:3) too sharply. Still less may we apply the gospel

to the one rather than the other. The Rev. Canaan Banana, presi-

dent of Zimbabwe, rightly notes that to be poor is both a state of

being and an attitude to life. Lack of food, shelter, and clothing

produces spiritual anguish and physical misery. Lack of love can

make even the most affluent material circumstances unbearable.

God intends for all humanity to have both the material and

cultural necessities of life and that assurance of personal, spirit-

ual well-being that comes from being reconciled to God and to

our fellow human beings.
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Poverty is a pervasive feature of our world today—perhaps its

most pervasive feature. 3 A Guatemalan campesino (peasant) in a

rural Bible study group commented on Isaiah 40:3-5 this way:

“The Lord is already near. He comes, but not even the poor are

able to recognize him because they are at the bottom of a pit (bar-

rancos = deep canyons), the pit of hunger, exploitation, sickness,

poverty and injustice” (Section I, 9).

Responding to the commission to preach the gospel to the poor

opens up exciting new dimensions of mission. It casts new light on

our missionary statistics. It forces us to rethink our missionary

message. It challenges our missionary style.

The Statistics of Missions

Statistically, we know that one-seventh of the world’s popula-

tion is Muslim; one-sixth is Indian; one-fifth is Chinese. Together

these three groups constitute most of the “unreached peoples” of

the world, as that phrase is being used currently. An even more

important statistic, however, is this: four-fifths of the world’s

population is poor, impoverished—millions of them desperately

impoverished—materially, culturally, spiritually. As we seek to

reach the unreached we dare not ignore this reality. In the global

context the poor are not small minorities clustered here and there.

The poor are the vast majority:*

This is difficult for many Americans to grasp, so cocooned are

we from the desperate plight of our fellow human beings: an

island of affluence in an ocean of poverty. But grasp it we must.

For as James, the Lord’s brother, tells us pointedly, God has cho-

sen the marginalized of the world to be rich in faith and heirs of

the kingdom that he has promised to those who love him (cf. Jas.

2:5). In other words, God knows the poor are uniquely responsive

to the gospel. They are the natural citizens of the kingdom. Thus

Section I at Melbourne declared, “The churches cannot neglect

this evangelistic task. Most of the world’s people are poor and

they are waiting for a witness to the gospel that will really be ‘good

news.’
”

Moreover, in many parts of the world today the poor and pow-

erless are in the vanguard of those proclaiming the kingdom.

They are not mere objects of mission so much as subjects—active
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participants. This is so in Hong Kong factories, in African inde-

pendent churches, in Brazilian base communities, and in count-

less other situations. When an upheaval occurs in a society the

poor remain to witness while the middle classes often flee. (Fifty-

nine out of sixty-two Methodist pastors fled Cuba at the time of

the revolution.) For the witness of the gospel to remain strong in a

country it must be rooted among the weak.

In India a worker from one of the indigenous missionary so-

cieties has been living among palm-tree tappers. He finds that

they are being charged huge interest rates on small loans from

moneylenders. They know nothing about assistance programs the

government has set up. The Indian missionary therefore sets

about making the tappers aware of their exploitation and the

availability of help. The tappers become conscious of new, al-

ternative patterns of human relationships. When the question

arises of how these new patterns can be achieved, the story of

Christ and the reconciliation he provides between God and hu-

man and between person and person moves to the top of the

agenda.

Saint Paul informs us that God desires all human beings to be

saved and to come to knowledge of the truth (cf. 1 Tim. 2:4). The

apostle Peter confirms this, noting that God does not wish that

any should perish, but that all should reach repentance (cf. 2 Pet.

3:9). Most of the “all” and “any” referred to in these passages are

poor people. Yet many of our modern missionaries focus their

attention on the rich. Often they do not see themselves as serving

the rich. They speak instead of reaching university students or

middle-class professionals in Third World countries, 5 overlooking

the fact that in these countries university students are the future

rich; and professionals form a tiny, highly privileged sector of

society. The middle class, where it exists in developing countries,

almost always is allied with the rich and powerful.

Missionaries focusing on students, professionals, and well-to-

do businessmen defend their strategy, of course. They suggest that

by reaching the highly educated, the leaders of society, the pace-

setters, they will more quickly reach the masses of poor people.

This highly dubious proposition has little warrant in history and

less in Scripture. It seems to be simply another application of the

long-since discredited “trickle down” theory in economics. I sus-
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pect that in many instances missionaries working among the tiny

middle classes in non-Western societies do so because they them-

selves come from middle-class backgrounds or perceive them-

selves to be upwardly mobile. They just feel more comfortable

among middle-class people than among the poor.

On the other hand, missionaries who do work among the poor

must not be content to dole out charity. Nor can they engage in

that kind of “development” that allows for only a limited number

of the poor to join the middle-class elite without working to over-

come societal injustice for the many.

The Missionary’s Message

If, as Melbourne suggested, an essential part of missionary ac-

tivity is proclaiming the kingdom of God, many of us will have to

rethink our message. We are likely to discover that the gospel we

preach is one-dimensional. It does injustice to the fullness of mis-

sion expressed by the kingdom. In contemporary jargon, it needs

to be “contextualized”—made relevant to a specific situation and

a specific moment in history.

What is the good news we have to share with the poor and op-

pressed in their context? As an initial announcement it can be

expressed in the familiar words of Campus Crusade s first spirit-

ual law: “God loves you and has a wonderful plan for your life!”

Such an announcement is certainly news to the poor. All the expe-

riences they have accumulated in a lifetime of oppression seem to

point in the opposite direction. Most are convinced from what

they see around them that God loves the rich and has a marvelous

plan for their lives!

Yet the Bible clearly teaches otherwise. We have already noted

James’ teaching that God has chosen poor people to be rich in

faith and heirs of the kingdom. This is good news. The apostle

Paul reminds the Corinthian believers, most of whom were from

the poorer classes (cf. 1 Cor. 1:26-29), of the grace of our Lord

Jesus Christ: “though he was rich, yet for your sake he became

poor, so that by his poverty you might become rich (2 Cor. 8.9).

God is not onlyfor the poor but with them in Jesus Christ.

God first revealed his preference for the poor in the history

of his dealings with Israel. When they were slaves he heard their
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cry and came to deliver them (cf. Exod. 3:7-8). He led them

out of oppression into the promised land where dignity, self-

determination, and equity would characterize their national and

interpersonal relationships. Through his prophets God never al-

lowed Israel to forget that his kingdom was for the poor. The first

sentence of our missionary message, then, is that the Ruler of the

universe, the Creator of all things, is the Friend and Redeemer of

the weak and powerless. In Raymond Fung’s memorable phrase,

God sides with “the sinned-against.”

The second sentence is that the Friend is also the Judge. This is

no small thing. God not only loves the poor; he hates evildoers

(cf. Ps. 34:16). In Scripture evildoers (Hebrew: reshaim) are those

who oppress the poor and the needy (cf. Ps. 73:1-14). In the great

struggles of our day God actively sides with the poor and op-

pressed. As Mary the mother of our Lord saw clearly, in his

kingdom the mighty fall and the lowly are lifted up (cf. Lk. 1:52).

We can be more specific. God is on the side of those who strug-

gle for liberation and self-determination in the political context.

God supports those who struggle for basic human rights. Any

socioeconomic system that denies basic needs is unjust and inevi-

tably opposed by God. God stands against the economic princi-

palities and powers of our age, those great multinational corpora-

tions, the pride of American enterprise, wherever they exploit the

poor. God opposes our democratic parliaments and congresses

whenever they perpetrate legal injustice by “stacking the deck” in

favor of the haves against the have-nots. According to the

psalmist, this is framing mischief by decree (cf. Ps. 94:20). The

poor eke out their existence in a world created by evil people and

condoned by good people. Thus the mission of the Lord Jesus

himself is said to be a mission of rectification, of establishing

justice (cf. Isa. 42: 1-4; Mt. 12: 18-21). 6

In all honesty, though, there is a third sentence. The oppressed

are themselves oppressors. The sinned-against are also sinners. A
laborer toils all week long at a monotonous, demeaning task, ex-

ploited by the rich and powerful. Devoid of meaning and purpose

in life, despairing of hope for the future, he squanders his meager

wages on alcohol, then returns home to beat his wife. She in turn,

cooped up in a crowded tenement flat, with no mobility or

cultural outlet, vents her frustration on her children—who kick

the cat!

*****

THE FULLNESS OFMISSION 49

All of us, therefore, rich and poor alike, need forgiveness. We

all sin against our fellow human beings and such sin is sin against

God. We are thereby alienated not only from our fellow human

beings but from God. We need to be reconciled to God. This rec-

onciliation was effected at Calvary. There God’s Son, the only

sinless person who ever lived, became the supremely sinned

against one. On the cross he bore the sins of all humankind—not

just the petty misdemeanors religious people so often preoccupy

themselves with, but the horrendous, outrageous sins of society’s

institutions as well.

Moreover, all of us, rich and poor alike, face the ultimate

enemy, death. In death hopes are haunted, dreams demolished,

loved ones torn apart. By his resurrection Jesus conquered death

and invested our individual efforts and relationships with eternal

significance. Through Jesus’ death and resurrection God’s king-

dom of peace, freedom, joy, justice, and eternal life is offered to

all. By a personal, individual faith-commitment to Jesus as Lord

and Savior we enter the kingdom. All of the promises of the

kingdom—both now and beyond death—are ours in Christ (cf. 2

Cor. 1:20).

Section III at Melbourne declared that “the story of God in

Christ is the heart of all evangelism, and this story has to be told.

. . . The telling of the story is an inescapable mandate for the

whole church; word accompanies deed as the kingdom throws its

light ahead of its arrival and men and women seek to live in that

light.”

At the same time, to enter the kingdom is to enlist in the service

of the King. The risen King, as we have seen, is engaged in a con-

tinuing struggle with the principalities and powers of darkness.

His arena, in the words of Albert Camus, is the blood-stained face

of history. To this end he has called into existence a community,

the community of the King, to work with him to establish justice

on the earth. Within this new community the power of the Holy

Spirit is released. Spiritual gifts are discovered, developed, and

deployed in the ministry of reconciliation. Those who struggle

alongside the poor are empowered by the Spirit to persevere, even

in the face of persecution, imprisonment, and death. They over-

come by the blood of the Lamb and by the word of their testimony

(cf. Rev. 12:11).

The good news we proclaim to the poor and dispossessed, in
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Only two weeks after the exhausted yet exhilarated six hundred

participants from one hundred countries left the Melbourne Con-

ference, this departing observer could rejoice in the twentieth an-

niversary of Pope John XXllI’s creation of the Secretariat for

Promoting Christian Unity (June 5, 1960). With two decades of

easy hindsight, one now sees that papal act as the official positive

entrance of the Roman Catholic church into that single ecumeni-

cal movement, wherein each Christian communion is equally

called to contribute, according to its conscience, whatever can

restore the full invisible and visible unity Christ wills for his body-

in-mission. “Whatever can” took on the flesh of a charter four

years later. In that lengthy examination of conscience that was

Vatican Council II (1962-65), over two thousand bishops ap-

proved the Decree on Ecumenism (
Vnitatis Redintegratio, Nov.

21,1964).
,

..

The focus of the council, one recalls, was renewal, renewal in

all personal and communal aspects of the internal and external

life of the church, “an increase of fidelity to her [the Church s]

own calling” (Decree, no. 6, hereafter references only by division

numbers). 1

. .

Already the first paragraph of the decree offers a missionary

motive for ecumenical involvement. The present division among

Christians “contradicts the will of Christ, provides a stumbling

block to the world, and damages that most holy cause, the procla-

mation of the Gospel to every creature.” Nevertheless, because of

the Christ-given bonds that already unite Christians in a real but

imperfect communion, their cooperation in mission “sets in

clearer relief the features of Christ the Servant” (no. 12).

64
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Not a peculiar, original Roman Catholic insight. I can testify

that the drafting of the decree, as well as of similar ecumenical/

missionary expressions in the other fifteen council documents,

was influenced by that deepening conviction that already had led

in 1961 to the integration of the International Missionary Council

with the World Council of Churches, and thus to the formation of

the Commission on World Mission and Evangelism: in God’s will

for his church, mission, unity, and renewal are integral and insep-

arable. Fifteen years after Vatican II, Christian consensus affirms

that the most acceptable, overarching biblical paradigm of God’s

building up the kingdom through that portion of humankind

called church is unity-in-mission, mission-in-unity. Ecumenism

means unity for mission through personal,
communal, and

church renewal', the obligation to draw all Christians into one

renewed church always in renewal; and the obligation of the

whole church to proclaim, by word or act, the whole gospel in and

to the whole world, as sacramental herald and servant to both that

gospel and that world. The slogan is “holistic mission”—not to

separate what God already holds together.

At Melbourne this paradigm was presumed. It rested in the top

drawer of the participants’ minds rather than being monoto-

nously proclaimed. Yet there was a strong, explicit affirmation,

“we believe that unless the pilgrimage route leads the churches to

visible unity, in the one God we preach and worship, the one

Christ crucified for us all, the one Holy Spirit who creates us

anew, and the one kingdom, the mission entrusted to us in this

world will always be rightly questioned” (Section III, 24).

Furthermore, during the past fifteen years there has emerged

a working principle that derives from the accepted fact that

the whole of humankind is now sharing a single, interrelated secu-

lar and religious history. The principle: just as a worldwide

ecumenical/missionary vision is unreal ifit is not also local, so the

local vision—no matter how local—is unreal if it is not also world-

wide. By biblical demand and now historical definition, the real

vision of mission-in-unity and unity-in-mission is bifocal. So bi-

focal vision” joins other familiar slogans: global village, mis-

sion in and to six continents,” “two-way traffic” or “a local

church matures as it learns equally to give and receive from other

local churches,” “partnership in mission,” “local context in
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world context, vice versa,” and so forth. At Melbourne all these

expressions were heard in conference hall and seminar class-

rooms.

Such a broadly representative gathering as at Melbourne

indicates more where the constituency is and wants to be than

where a specialist claims it should be. Melbourne indicated what

ecumenical/missionary currents are flowing in the churches, even

though there are different strengths and paces in the flow. The

fact that Melbourne so naturally accepted both that biblical para-

digm (unity-in-mission, mission-in-unity) and that working prin-

ciple (bifocal vision) indicates gigantic strides of Christian con-

sciousness in two decades. One can see similar streams also in

Roman Catholic meetings; for example, at the triennial Bishops’

Synods in Rome, especially those of 1971 (“Justice in the

World”), 1974 (“Evangelization”), and 1977 (“Catechetics”). I

add, however, that such synods indicate where only Roman

Catholic episcopal representatives stand. No worldwide cross-

section of Roman Catholics (bishops, clergy, and laity from six

continents) has ever assembled. One cannot accurately read the

Roman Catholic pulse on marriage and family life by evaluating

only what the bishops proclaimed at the 1980 Synod. The topic is

indeed both missionary and ecumenical!

Also in evaluating any such international meeting, one should

keep eagle eyes open to the ways in which the triplets—mission,

unity, renewal—are understood and applied. In the light of what

Melbourne reflected, much in these three areas has happened in

and to the churches since Vatican Council II. These developments

evoke a radical shift in ecumenical/missionary thinking and prac-

tices. The churches should acknowledge and pursue this shift, so

that in the remaining decades of our millennium they can achieve

realistic, authentic progress in ecumenism.

I can best illustrate this thesis by looking again at the 1964 De-

cree on Ecumenism and by pointing therein to those ecumenical

developments that were accurately projected for the immediate

future and, more important, those three that were not adequately

foreseen, and perhaps could not have been anticipated, at least

their speed. Since the decree was a more boldly comprehensive,

forward-looking schematic attempt than those few efforts from

other churches and interdenominational groups in the early
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1960s, one should not judge the decree as singularly myopic. That

council act humbly concludes with the firm hope that “the initia-

tives of the sons [sic] of the Catholic Church, joined with those of

the separated brethren, go forward without obstructing the ways

of divine Providence, and without prejudging the future inspira-

tions of the Holy Spirit” (no. 24).

These three unanticipated developments are: (1) the weakening

of the classical typology of Christian divisions (East/West and

Intra-West) by the rapid emergence of the Third Church (Asia/

Oceania/Latin America/Africa), bonded together by poverty;

(2) the breaking up of intact confessional traditions by the emer-

gence of new fluid ones, especially in the Third Church; (3) the

shifting of mission power clusters by the rapid, influential growth

of the Evangelicals.

Vatican II classified historically “the two principal types of

division which affect the seamless robe of Christ . the gradual

dissolving of ecclesiastical communion between the Patriarchates

of the East and the Roman See in the West; and within the West

four centuries later, between the Roman See and the national or

confessional churches issuing from the Reformation (cf. no. 13).

These divided Western churches later parented almost all the in-

fant communities in Asia, Africa, Latin America, and Oceania.

Following this typology of Christian divisions and their Western

exportations, the decree implies that theological dialogues and

pastoral solicitude should concentrate on the healing of both

East/West and Intra-West divisions, and so, one hopes, could

come about the unity of the renewed and renewing church and the

integrity of its mission everywhere.

I

To be specific, I outline the Decree’s program. On the local,

national, regional, and international levels, bilateral and multi-

lateral dialogues, engaged in by historians, cultural sociologists,

theologians, and others, should concentrate on the classical prior-

ity hotspots. With the Eastern churches these are apostolic ori-

gins, apostolic succession, and the bishop of Rome (cf. no. 14);

the diversity of liturgies, religious customs, spiritualities and dis-

ciplines (cf. nos. 15-16); and the “legitimate variety” of comple-
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mentary theological expressions of doctrine (cf. no. 17). Between

the divided Western churches the disputed themes are Christ s

work of redemption and the mystery and ministry of the church

(cf. no. 20); the relationship between Scripture, Tradition, and

traditions, and the church’s teaching office (cf. no. 21); “the true

meaning of the Lord’s Supper [and] the other sacraments
^

(no.

22)

;
and “the application of the gospel to moral questions (no.

23)

.

What fifteen years ago was not foreseen is the new and growing

tension between this classical, still somewhat but no longer exclu-

sive legitimate typology of Christian divisions with its agenda,

and the rapidly growing “Third Church,” to use Walbert

Buhlmann’s phrase. The traditional center that embraced the

local churches of the Northern Atlantic/Eastern European/

Mediterranean areas is fading in its dominant influence over

those centers that are no longer mere passive recipients of

the southern hemisphere—Latin America, Africa, Asia, and

Oceania. As both a geographical and a historical repositioning,

these areas are becoming the new centers of theological articula-

tions, personal and social ethical stances, spiritualities, church

disciplines, artistic expressions, interchurch cooperation, and

structural forms of “home” and “foreign” missions. Even the

quantitative center of gravity is moving rapidly; by conservative

estimates of growth patterns, by the year 2000 from 55 to 60 per-

cent of all Christians (70 percent of all Catholics) will be living

outside North America and Europe.

During the past two decades, the local Western churches, in-

cluding their overseas mission groups, were replacing euphoric

self-confidence with missionary discouragement, doubt,

and masochistic guilt-and as a result, overall fatigue and out of

that fatigue either defensiveness or cynicism. But during the same

period, the Third Church was witnessing to a new dynamism, self-

confidence, and a strong will of finding its own way into tomor-

row’s world, especially within the new nations of Africa and Asia.

The 1970s saw in Europe/North America a standstill or decline in

committed church membership, except for the “conservative

Evangelicals”; while in other parts of the world there was a

noticeable increase, and not only through the cradle.
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At Melbourne one saw this realignment of influence, as well as

a shifting psychological mood. Those from the North, no longer a

majority voice or wanting to be, were less nervous and more

humbly self-assured about their missionary responsibility to their

own and cross-cultural/national milieux. Those from the South,

the Third Church, are unembarrassingly articulate (especially the

Latin Americans). They possess a chastened, more mature and

realistic self-confidence. In fact, strident strains came from those

at Melbourne who seemed to have borrowed the iconoclastic lan-

guage of recent Western vintage in speaking about “the church”

(are they not of it?). Too much of that sour wine seeped into the

final documents.

If the churches of the southern hemisphere recognize a shared

identity in all three continents, it is the mark of poverty and

dependency—“the development of underdevelopment.” Their

general cry was voiced, heard, and acknowledged by the Mel-

bourne participants. Ahead of all Melbourne s other forward

steps, it showed that Christian communities more and more con-

sciously believe that the body of Christ is called to be the church

with, for, and above all, of the poor. No matter how debates run

on the biblical categories of poverty and their causes, those fellow

human beings, as both sinners and sinned-against, call out in

Christ’s name for justice and love. And the poor are not confined

to the South. As a descriptive term, Third World is now shifting

away from geography to an emerging consciousness of that part

of the deprived and relatively powerless people wherever they ex-

ist or subexist. Furthermore, they are called to take their destiny

into their own hands, to become the “subject” and no longer the

passive “object” of a history determined by others. Thus the

biblically poor are also the bearers and agents of mission, not just

its objects. “World mission and evangelism must now be primar-

ily in their hands” (Section IV, 21).

The discovery of the poor is a rediscovery of the gospel, indeed

a rediscovery of the very identity of the church. The question for

all the churches everywhere in the decades ahead is: How much

will this faith-conviction shape the criteria by which one should

evaluate the success or failure of the mission/unity/renewal triad,

or should judge the authenticity and credibility of the church?
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II

A second oversight in the decree is related. In 1964 that ecu-

menical charter stressed “unity in essentials,” with a “proper

freedom in the various forms of spiritual life and discipline, in the

variety of liturgical rites, and even in the theological elaborations

of revealed truth” (no. 4). Nevertheless, one presupposed con-

tinuing intact theological and ecclesiastical traditions. These

would merge when, in the common search, “the essentials” would

be happily discovered and “the unessentials” acknowledged and

respected. In fifteen years of dialogues, confessional frontiers

have indeed tended to shade off, even on such formerly divisive

issues as baptism, Eucharist, and ministry, or the debate on the

Bible and its authoritative interpretation through a historical

community. The process must go on.

But along with this dialogue between presupposed intact con-

fessional traditions has been the sudden emergence of new fluid

ones. Now we are more conscious of the dialectic between tradi-

tional biblical and limited historical understandings, and the new,

changing, and different contexts of common witness to the hope

that is in us (cf. 1 Pet. 3:5) by selfless reconciling service to hu-

mankind. Again the dominant new contexts are in the Third

Church arenas.

The pressure has led, for example, to the formation in 1976

of the Ecumenical Association of Third World Theologians

(EATWOT). These leaders agree on at least three premises:

(1) they can no longer with integrity be passive recipients of North

American/European theologies; (2) they cannot accept without

question the ecumenical agenda based on the classical typologies

of Christian divisions (“East or West, it’s still North! ), or the

method of establishing such agendas, or the conclusions passed

on for everybody’s consumption; and (3) they cannot continue

monotonously to chant that the theological enterprise must be

“de-Westernized” or “de-imperialized”—this is a question' of

method; they themselves must begin to do theology; but it is a

question of method and content. So the beginnings of this new

theologizing, led in Asia by M. M. Thomas, Samuel Rayan, Ray-
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mond Fung, Choan-Seng Song, Kosuke Koyama, C. Duraisingh,

S. Wesley Ariarajah, and Stanley Samartha; in Africa by John

Mbiti, K. A. Dickson, E. Fashole-Luke, John Pobee, and Peter

Sarpong; in Latin America by Gustavo Gutierrez, Juan Segundo,

Jose Miguez-Bonino, Jon Sobrino, and Rubem Alves. These peo-

ple, among others, are having more than a restricted academic

influence within the WCC forum.

Their consensus represents a constituency much larger than

EATWOT. Many of them were at Melbourne. True, it was not a

gathering only of biblical scholars and professional theologians

but more a cross section of church folk. Yet such folk did have

words to say about God and the world and the church. These

“Melbourne theologies,” these reflections and experiences in the

light of God’s Word, show that if one can generalize the Third

Church by poverty and dependency, one observes also the wide

differences of theological reflection within this general Christian

context by looking at the participants from Latin America, then

Africa, then Asia.

Within both WCC and Roman Catholic circles, Latin Ameri-

cans propagate the method ofpraxis, an unending reciprocity be-

tween action and reflection within a community of God’s self-

disclosure through yearnings and hopes, pains and uncertainties,

and through loving and liberating actions. Theology is not a head-

trip of “endless prologemena about a liberation that never takes

place” (P. Hebblethwaite). Theology is for liberation. One under-

stands faith through an act of solidarity with the humiliated poor,

and such an act calls forth a political commitment to change so-

ciety. If the results disturb “the wise according to this world,” so

much the better. “Liberation” always points an accusing finger.

Latin Americans speak militantly, as they did at Melbourne, in

the context of exploitation and institutionalized violence. But

their context is also traditionally Christian. In their proclamation

and action, they emphasize commitment to the liberating Christ

as a national and continental concern. They rightly stress the ac-

tual and potential clout of the large institutional church, espe-

cially through its increasing solidarity of the basic communities of

prayer, study, and social service (comunidades de base). In many

ways this is a Christian variation of a Western situation and re-



72 THOMAS FSTRANSKY, C.S.P.

sponse-a primary reason, I suspect, why of all three continents

of the South, Latin American liberation theologies are avidly un-

derstood, debated, and to some extent being integrated into, say,

North American theological, missionary, and pastoral discourse.

Black African contexts and reflection thereon are quite dif-

ferent from the Latin American. The agenda in Africa concerns

the interpretation and translation of God’s self-disclosure in

Christian contacts with traditional mythologies, ethics, and rit-

uals; the biblical revelation on such themes as eschatology, com-

munion of saints, healing; family ethical issues such as customary

marriage, polygamy, the unmarried life, and divorce; the tria-

logue between Christianity, traditional religions, and Islam; and a

political theology of development, nation-building, church-and-

state

The Asians at Melbourne, self-admittedly rarely loud or per-

sistent, quietly let it be known that their situation should not be

lumped together with all other struggles and deprivations. Nor do

they identify with that model and method of liberation which

Latin Americans are proposing, “because the liberation we

[Asians] must have is from our captivities, and for such liberation

we need other perspectives and other sensitivities.” In this stub-

born concern over Asian contexts, one sees theologies developing

that could be radically different from those emerging out of the

African and Latin American contexts.

With four centuries of missionary presence, Asian Christians

remain an insignificant minority: a mere 2 percent of the masses.

Even here a good half of this 2 percent is in the Philippines,

which, in its process of becoming Christian, had been forced to

cut off its Asian roots—a magnified version of most Christian

communities scattered throughout the Asian diaspora. Fully 95

percent of Asia has no meaningful contact with Christians.

The specific character that defines Asia with the other poor

countries of the South is its multifaceted religiosity. In the cultural

ethos of Asia, poverty and religiosity coalesce to procreate the

Asian character. Theological attempts to encounter Asian reli-

gions with no radical concern for the poor, and ideological pro-

grams to eradicate the poverty with naive disregard for Asian reli-

giosity have both proved to be misdirected zeal. Asian Christian

leaders are quite aware of avoiding the trap.
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Furthermore, Asian Christian culture is called to relate to the

ancient traditions, which over five thousand years have evolved

coherent answers to the problems of human existence. And the

resurgence of religions in Asia—Islam and Hinduism, Shintoism

and Buddhism—is the overall context within which this small

Christian minority must give witness to Christ through a commu-

nity life that is often precarious.

This situation provides the opportunity for creative modes ol

Christian presence by humble participation in the non-Christian

experiences of liberation—for example, with Buddhism, which

may be the one religion that is pan-Asian in cultural integration,

numerical strength, and political maturity. Yes, how is the

kingdom of Jesus the Lord to be faithfully proclaimed in Asia?

In short, the Third Church boasts of vastly different contexts,

which are pressuring the churches into a whole new range of

shared reflections and common witness. Thereby they are already

creating new but fluid ecumenical traditions, which do not fit the

classical categories of Christian historical and theological divi-

sions, and which are breaking up the imported intact confessional

traditions. , . . . ...
Furthermore, bonded together by poverty and institutionalized

dependency, the South asks Roman Catholics, Protestants, and

Orthodox to look afresh at the classical ecumenical agenda: the

Bible of Yahweh who sees the affliction of his people, knows their

suffering, and intends to deliver them (cf. Exod. 3:7-8); Christ s

redemption in the historical struggles of today; Christ’s ministry

and our ministries in the church of reconciliation (cf . 2 Cor. 5:8),

of breaking down hostile walls between peoples (cf. Eph. 2:14);

and the structures and exercise of a teaching authority that pro-

claims God’s “just deeds” in the translation of the love of God

into the doing of justice.

A pronounced example of this same-agenda-but-new-context is

Melbourne’s reflection on the Eucharist “as a witness to the

Kingdom of God and an experience of God’s reign” (Section III,

28-31). Though not the well-honed conclusions of a Faith and

Order conference of academic theologians, the statement is not

only a miracle of the recent dialogues and their gradual reception

among the churches. For this Roman Catholic, that statement

was also the one most challenging to future mission theology,

spirituality, and practice. It holds together personal and com-
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munal discipleship in “the true rhythm of ehri^ian engagernent

in the world”: “gathering and dispersing, receiving and givmg,

praise and work prayer and struggle” through social action. The

Eucharist is pilgrim bread, missionary bread.

If there are any danger flags gently waving, they are hinting

that the bifocal vision be not impaired.
“Co"text

,

ua ' the°'°^
0
h

no matter what their varieties, still have the theater of Gods

whole world as part of the context . This corrects any parochialism

that can easily produce its own heresies or illegitimate isolations.

And at"he same time, the “northern theologies” do not have the

privileged position of primary judge before whom Latin Amen

can, African, Asian ones must play court and justify th^seWe •

In fact the Western churches should increase and sustain their

attention to “contextualize” the gospel at home. Lesshe Newbigin

has suggested that “the most pressing missiological issue for the

coming years” is how the Western church can become the bearer

of God’s Word of grace and judgment, heard as relevant yet cha

lenging Western worldviews. This former bishop in India hopes

that “the great work that has been done during the last decade in

exploring the meaning of contextualization in relation to non-

western cultures may, in the decade now beginning, enable us to

undertake with comparable energy and seriousness the explora-

tion of the problem of contextualization in relation to the power-

ful paganism of our own Western world.” Melbourne does not

leave the North off the hook.

Ill

There has been yet another unanticipated development within

the Christian Family-in-mission in the last fifteen years Catho ic

scholars who have been competently engaging in a whole series of

local, national, and world bilateral and multilateral dialogues are

now realizing that their partners are restricted to the Anglican and

Protestant traditions, with mainline scholastic variations^ And at

the very time when many surveyors were predicting the death o

much denominationalism and seeing new alignments and clusters

forming within the emerging church of the future, a large Chris-

tian segment was rapidly growing in numbers and influence

What the 1 964 decree did not clearly envisage was the extent of the
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present cleavage between the mainstream Protestants/Orthodox/

Roman Catholics, and the commonly called Conservative Evan-

gelicals. A few weeks after the World Mission and Evangelism

Conference at Melbourne, another equally large international

mission consultation was convened by the Lausanne Committee

for World Evangelization at Pattaya, Thailand.

The constituencies of both meetings defy simple categories of

radical contrast. But in the light of the two conferences, too many

Evangelicals seem to downplay, in practice if not in theory, the

mission struggle for just, sustainable, and participatory societies

in a world divided between the haves and have-nots. And too

many of the Melbourne people seem to downplay, at least in prac-

tice, explicit evangelism among those millions of “unreached,

not yet graced by explicit faith and discipleship. One should add

that many Evangelical descriptions of those “beyond the frontiers

of the Gospel” include other Christians; and that some methods

of evangelizing these “nominals” are questioned, if not down-

right condemned in the ecumenical arena.

Melbourne and Pattaya explicitly profess their common com-

mitment to the whole gospel of the whole church for the whole

world. But for this observer at both meetings, too many look war-

ily at each with judgmental coldness: “the gospel salt has lost its

savor among those others.” I suspect that the wider Melbourne

and Pattaya constituencies form a too silent majority; they would

reject such reciprocal caricatures, and refuse to take sides. A

growing number of Evangelicals, “conciliar, ecumenical” Angli-

cans, Protestants, Roman Catholics, and Orthodox worry about

this artificial structuring of world mission in the stewardship of

precious personnel, funds, and energies. At Melbourne many, in-

cluding Emilio Castro of the CWME, lamented the insufficient

attention given to “primary evangelism”—reaching the un-

reached, whether within or across cultural frontiers. Also at Pat-

taya, a goodly number who were zealously concerned in offering

a valid opportunity to all unreached peoples to be challenged by

good news were, through a formal written plea, equally con-

cerned that the overwhelming majority of these unreached peo-

ples are “the powerless and oppressed of the earth”: “The God of

the Gospel not only speaks (Heb . 1 : 1 ) but sees the condition of the

oppressed (Ex. 2:35) and hears their cry (Ex. 3:7; Jas. 5: 1-5; Acts
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7-34) Jesus himself sets the example of an authentic evangeliza-

tion by proclaiming the Gospel to the poor in word and deed (Mt.

11:4-6).”

Conclusion

At the 1980 plenary meeting of the bishop members and consul-

tors of the Secretariat for Promoting Christian Unity, Pope John

Paul II pressed Christians to bear common witness, “straight-

away and wherever possible,” to “the gifts of faith and life that

they have received from God,” a “true witness to the Gospel,

borne to Jesus Christ living in the fullness of the Church today.

But, regrets the pope, this common witness now is still “limited

and incomplete as long as we disagree about the content of the

faith we have to proclaim. Hence, the importance of unity for

evangelization”
2

In the light of the developments in and between all churches

and mission groups touched upon in this chapter, these familiar

expressions of gospel demands, now echoed by a pope, are filling

up with new interpretations about “the content of faith.” Because

we are called to “fill up what is wanting” in Christ’s faith by faith-

fulness to our own times, then one concludes, with bifocal vision,

by rephrasing the question: What is the fulfillment of the triadic

mission/unity/renewal of the church, called to be with, for, and

of the poor, in and to six continents?

NOTES

1 .
Quotations from Decree on Ecumenism are from the translation

by John Long, S.J. and Thomas F. Stransky, C.S.P. (New York: Pauhst

Press, 1965).

2. L’Osservatore Romano, Feb. 9, 1980.

On Orthodox Witness

MICHAEL OLEKSA

If we could travel today along the route the disciples followed

in their missionary journeys, “beginning at Jerusalem,” we

would discover in each populated city and village Orthodox

Christian churches, founded by the original apostles of Jesus

Christ. We would find also the tombs of hundreds of martyrs who

suffered for the faith during ancient Roman persecutions, and of

other martyrs who died during Arab, Persian, or Ttirkish oppres-

sion because of their determination to live and preach the gospel.

For most of twenty centuries, the Eastern Christians have lived

under extremely difficult political conditions. This persecution

has welded them into a committed and easily identifiable commu-

nity, like the “Old Israel,” on one hand, but has seriously limited

the freedom of the Orthodox to evangelize new territories.

Whenever the Eastern church was free to send missions to non-

Christian nations, however, they were quite successful in convert-

ing “pagan” tribes to Christ. In the ninth century Greek mission-

aries translated the Scriptures into Slavonic for the people of

Eastern Europe, and brought Christianity to the Serbs, Bulgars,

Moravians, and Russians, who in turn evangelized dozens of Cen-

tral Asian and North American tribes during the next nine hun-

dred years. The tremendous missionary work of the Eastern

churches has hardly been recognized in the West because for

nearly one thousand years the two “halves” of Christendom have

had very little contact with each other.

Since World War I much of this has changed. Millions of

Southern and Eastern European and Middle Eastern Christians

have left their traditionally Orthodox countries in search of reli-

gious and political liberty in the West. After nearly ten centuries
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Yale Divinity School will host “World

Christianity and the Teaching of

History" on June 8-10, 199$-one ofa

series ofconferences considering aspects

ofthe modern missionary movement.

YDS and the University ofEdinburgh
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these meetings. The Overseas Ministries

Study Center is a Co-sponsor.

Traditionally we have studied

the history of Christianity under the

rubric of church history, although

in so doing we have overlooked the

cross-cultural aspects of Christian

history. Given the fact that church

history is conceived essentially as

the exposition of themes, events and

reports as ideas in the mind of God,

a God bounded by the Western geo-

graphical, cultural and linguistic

context, then evidence of Christian-

ity’s global growth and expansion

has come to receive scant attention.

Church history in that respect has

not been a fruitful way of putting

us in touch with the new develop-

ments. Rather Church history has

promoted a devout and distinctly

abstract view of Christian history

under an unspoken high-brow

Western cultural norm. What Euro-

pean Christians have thought and

intended are considered superior to

how Christians elsewhere have acted

and lived. In that scheme, chronol-

ogy has been subservient to biogra-

phy, and biography to dogma and

theory, especially where dogma and

theory could underwrite Western

ascendancy. This is not to say that

there was no attention paid to struc-

tural factors, such as demography,

economics, social status and political

forces. There have been many illus-

trious examples of such things in the

cumulative scholarship on the sub-

ject. But in the main, it is after

the human spirit has been suitably

stripped and refined in the alchemy

of doctrine, that is to say, after it

has been emptied of tangible colour,

tone, sound and the solidity of root-

edness, that it could be presented as

a subject for orthodoxy, or, better, as

a subject for the refined disquisitions

competing for orthodox rectitude.

Thus it came about that the reign-

ing disciplines concerned with the

study of Christianity converged on

the point where religion became an

aspect of the Enlightenment project

of the progress of the human spirit,

something that transcended contin-

gency, especially the anecdotal and

episodic mindset that characterizes so

much of the worldview of tribal soci-

eties, in biblical times as in our own,

societies that make little distinction

between fantasy and reality. Indeed,

the literal mindset of contemporary

tribal communities should alert us

to the real situation in biblical times.

Accordingly, the historical examina-

tion of the New Testament and of

its central figure was used to help

advance the kind of minimalism that

attached more than a trace of embar-

rassment to claims for the historical

veracity of the texts of religion and

instead shifted the focus to the imagi-

nation and psychology of believers as

men and women. The historical char-

acters of the ancient classics, includ-

ing the personages of Scripture,

became telescoped into remote ver-

sions of our own modern predilec-

tions and preoccupations. It is merely

an extension of this principle to

say that literary texts also have no

integrity independent of us as read-

ers, what George Steiner calls “real

presences .” 1

It would not be an exaggeration

to credit Edinburgh as the source of

this Enlightenment view of religion,

in particular David Hume and Adam
Ferguson, two of the great founders

of the philosophical school that

looked to human nature for the

origin of the idea of religion. How-

ever, we may claim no more in calling

for a return to global history than is

consistent with the self-declared

modesty of Hume and Ferguson and,

to add to the list, ofJohn Millar, Lord

Karnes, Lord Monboddo, William

Robertson and Francis Hutcheson,

for these luminaries were adamant

that they and their contemporaries

should not close the door on the

future either by prejudging it accord-

ing to the preferences of settled opin-

ion or by despairing of the likely

tedium of attending to too many

details. Yet we must observe that,

their disclaimers notwithstanding,

these enlightened minds erected a

plausible alibi for scholars who would

not want to reckon with the cross-

cultural possibilities of Christian his-

torical development, and who, in that

spirit, would want to defend modern

theological enquiry as incompatible

with the facts of cross-cultural his-

tory, and vice-versa. Many students of

this intellectual tradition in the West

have called attention to the irony that

while rejecting ultimate principles in

favor of empirical data, our enlight-

ened precursors achieved the opposite

of making empirical data dispensable

fossils of universal theory. The evi-

dence that mattered to them was con-

ditioned by a prior conviction con-

cerning the efficacy of general or

universal ideas. John Stuart Mill, for

example, pointed this out, but went

on to disregard its implications.

Western Christianity has been
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deeply implicated in this abstract,

idealized view of history. Neverthe-

less, in regard to the history of Chris-

tianity, theology appears to have gone

farther in placing historical inquiry

within the boundaries of its norma-

tive cultural assimilation and the

devout convictions that arise from

that. Nobody with even the most

cursory acquaintance with historical

Form Criticism as applied to the

Gospels, for example, can come away

from that without a sense that reli-

gious texts as such have no credible,

verifiable connection with real time

and space. It is as if every precaution

must be taken to strip the texts of

their crude tribal associations and

polish them till they sparkle with the

assumptions we bring to them. Their

chief value, one is told, is to inculcate

belief, or false belief, and only inci-

dentally (and accidentally) to inform

and describe. In this view of the

matter, then, the Jesus of history is

overwhelmed by the Christ of doc-

trine, and the “hard fact” of the well-

wishers of the mother and infant

child yields place to the “soft” senti-

ment of angels in bright raiment. In

the same way have the genealogical

materials of Scripture been set aside

as tribal credulity. Not surprisingly,

this did not spare the record of Jesus,

which was wrung free of any histori-

cal actuality. Believers who persisted

in spite of all that were considered at

best innocent dupes of psychological

suggestion. The personal deeds of

religious exemplars could not be

admissible historical evidence, Jesus

included. The fundamental premise

of a reality actively at work outside

history and beyond the sphere of

Western ascendancy, a reality which

might bring history to a purposeful

2

consummation in the end time, was

unacceptable to authoritative opin-

ion. In this sense, religion would sur-

vive only by fitting into a naturalist

scheme, thereby surrendering its

supernatural and cross-cultural claims

or retaining them as discredited relics.

So the lives of saints and of the great

pioneers of the faith, soaked in legend

and pious invention, became the par-

adigm of religious biography. (As an

avid reader of C.S. Lewis, for exam-

ple, I have been sobered by how

quickly his biography has become

a subject of inventiveness, however

well-intentioned some of it is.)

This tendency to feel awkward

about the historical character of

Christianity has left us with great

ambivalence toward history and

toward Christianity as a new global

reality. While we have remained hesi-

tant about the role of historical study
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in religion and about the relevance of

world Christianity to the churches in

Europe and North America, secular

University departments and faculties

meanwhile have been witnessing

a new flowering of interest in the

records and sources of the modern

Western missionary movement and

in world Christianity as its direct

and global result. It continues to be

the case that in otherwise serious

accounts of missions little attention

is paid to non-Western Christianity

or to non-Western scholarship on

the subject. At Yale, it would be fair

to say, scarcely any of my worthy and

esteemed colleagues in the Divinity

School makes regular professional use

of the resources in the Day Missions

Library, whereas students and schol-

ars from history, political science and

anthropology departments, among

others, have availed themselves of the

treasures contained in the missionary

collections. The paradox of a Divin-

ity School carrying out its mission

while being unimplicated in the

resources that give eloquent testi-

mony to Christianity’s unprecedented

expansion around the world is part

and parcel of the general Western

attitude of exclusivism. In our case, it

has also to be explained in part by the

extent to which we have turned our

backs on the historical dimension of

Christianity’s growth and progress in

non-Western societies, and in part by

a siege mentality characteristic of

decline and uncertainty.

So the central question is, what

would church history, for example,

look like if we took in world Chris-

tianity, ifwe looked at church history

not with the eyes of exclusiveness,

decline or uncertainty but with those

of current expansion and promise?

Furthermore, what about the teach-

ing of history in general? Would the

new rubric of world Christianity

require changes in the way we have

conceived political history? Social

history? Economic history? These are

for the most part, though not solely,

questions of diagnosis, of establishing

first of all the nature of the break-

down between what may be discerned

as inadequate in the status quo and

growing evidence of where the heart-

beat of Christianity is today. Such

questions lead to issues of prognosis:

What would it take to make the tran-

sition into such new fields effective

and long-lasting? What tools and

resources would be required for that?

What structural adjustments would

be indicated by the change? Are our

present infra-structures requisite to

the demands of world Christianity?

Would we have to recast the entire

structure of theological education

to respond to the changes, or can we

deal well enough with the issues by

increasing choices in elective courses

and in that way feature mission and

world Christianity? Does the whole

curricular dough need leavening

or can we take care of business by

making the breadbasket of course

offerings more generous? Should

we scatter the seeds of consciousness

regarding world Christianity through

the entire range of the academic cur-

riculum, and claim the resulting

enlargement of horizons as harvest

worthy of the light that enlightens

the world, or should we carve a cur-

ricular niche for mission and world

Christianity and provide it with its

own canon and justification?

In answering many of these ques-

tions of diagnosis and prognosis we

do not, it turns out, have to leave

Scotland, and Edinburgh for that

matter, for it was in Scotland, and

in Edinburgh in particular, that the

modern missionary movement has

received some of its most powerful

impetus and its most acute and dis-

cerning probing. And surely in few

people is that legacy of inspiration

and scholarship more evident than

in the work and leadership of

Andrew Walls. Walls has spoken

with refreshing lucidity and persua-

siveness about the issues that con-

front us today in this field, and it is

right and proper that in exploring

the subject we should turn to him

for light and wisdom. I eagerly and

willingly do so as colleague, guide

3

and friend, though it would be

grossly unfair to pin on him all the

views expressed here.

Walls has argued that the change

in world Christianity involves “much

more than demographic signifi-

cance.” It is more than the shift in the

numerical bulk of Christianity from

Europe and North America to Africa,

Asia, Latin America and other areas

outside the northern hemisphere.

He continues, “Within a very short

period of time the conditions which

have produced the phenomena char-

acteristic of Christianity for almost a

millennium have largely disappeared.

After centuries in which the norms by

which Christian expression have been

tested have arisen from the history

and conditions of the Mediterranean

world and of the lands north and east

of it, the process has been transferred

into a new and infinitely more varied

theatre of activity. The conditions of

African and Melanesian life, the intel-

lectual climate of India, the political

battlegrounds of Latin America,

increasingly provide the context

within which the Christian mind is

being formed. The process is already

beginning to produce changes in

Christian priorities, and in the struc-

ture of Christian thought, practice

and government. Indeed, most of the

discernible changes in Christianity

since 1945 come from this fundamen-

tal southward shift.”
2

Before 1945, Christianity was con-

ceived essentially in denominational

terms under the threefold division of

Orthodox, Catholic and Protestant.

After 1945 such a division became

increasingly untenable, however

slowly the structures sustaining old

mental habits might respond to the

change. “In practice, seminal Christ-

ian thinkers [today] exercise an influ-

ence no longer bounded by their own

confessions. The central affirmations

and emphases of each tradition now

often find echoes in the others.”

The modern missionary had a lot

to do with this emerging ecumenical

consciousness, though few at the time

could have foreseen where it would
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lead. Protestant Christianity was

thereby transformed, its anti-sacra-

mental stance softened by the need

for new converts to find local forms

and idioms with which to express

their new faith without that setting

off anti-Catholic bells. Similarly,

Roman Catholicism, even long before

Vatican II, embraced translation in

Scripture, catechism and preaching to

minister to parishioners who did not

have the advantages of modern edu-

cation. For example, my first

encounter with the Gospels in an

African language was seeing copies

of Bishop Maloney’s Catholic transla-

tion of St. Matthew’s Gospel into

Fula, done, I believe, in the 1940s or

’50s. And in time, too, the Orthodox

Church would discover through mis-

sion frontiers of opportunity beyond

the familiar boundaries of its Byzan-

tine heritage, including the discovery

of other branches of the great Ortho-

dox family.

The immediate setting of such

ecumenical encounter, then, was the

missionary movement. Suddenly, and

not unexpectedly, the mission field

demanded that Christians proceed

from what the local feedback was

revealing about the potential of the

Gospel, indeed, about the nature of

faith as believers transmit and appro-

priate it, rather than on the basis of

scruples stemming from the weary

internecine doctrinal disputes of

Europe. And how different those dis-

putes appeared when seen through

the eyes of first generation believers!

Few, if any, missionaries were pre-

pared for such a perspective, but

nearly all of them, or at any rate those

who had any hope of making head-

way, responded to the field impera-

tive and encouraged the forces that

would condition what would emerge

in due season as world Christianity.

These factors of field experience

and local agency combined to induce

a wide-ranging ethnic and national

awakening, allowing new converts to

go on to scrutinize Western imperial-

ism in the stringent, impartial light

of God’s unalloyed love and favor

toward the oppressed, the lowly and

the outcast. For the subject races of

the empire thus defined and who

otherwise counted for so little in the

supremacist scales of Western colonial

overlordship, Christianity was a mass

transit movement tantamount to a

landslide victory. The new religion

was conveyed to people in the ample,

yet hallowed idiom of the mother

tongue, with the chariot of God’s

acts of faithfulness resounding in the

eloquence of the tribal assembly, as

David Livingstone would put it.

And so in unlit hinterland gatherings

celebrations were organized in the

churches, both mission-founded and

independent, long before political

independence arrived or was thought

possible. Local Christian preachers,

prophets and healers were convulsed,

and their societies with them, by the

force of the new dispensation. In con-

fession, testimony, prayer and invoca-

tion the new prophets emerged as the

epitome of their age, infecting virtu-

ally all the major Christian denomi-

nations with their ebullient, celebra-

tory mood, a joyful seasoning that

drew the sting of race, culture, lan-

guage, creed, status and personal

biography.

The new forms of Christian life

and practice that were emerging

would provide the ecumenical move-

ment with a basic and concrete credi-

bility well before ecclesiastical formu-

lations would rise to the occasion, or

make the attempt. With the facts of

ecumenical sharing and partnership

so well accommodated into practice

and experience, the promise of theo-

logical unity turned out to be fiction

much stranger than life. It may be

instructive for us to ponder how the

cause of the mainline ecumenical

movement was closely tied to mis-

sion, and how its reported decline

today appears to coincide with the

decline of mainline mission. With

the loss of the missionary impulse,

the ecumenical movement has suf-

fered to the same extent. Conversely,

4

the survival of the ecumenical

spirit has occurred in places with

a missionary heritage.

To return the subject. Walls has

mapped out what he sees as the dis-

tinctive pattern of Christian history

viewed from a global perspective.

He writes:

“The history of the great religions

of the world displays different types

of expansion. In India religious

expansion has been unifocal, absorb-

ing and reformulating influences

from many quarters but maintaining

one geographical focus for its great

religious activity. Iranian religion has

been catalytic, profoundly influenc-

ing other religious traditions but leav-

ing only small communities to

embody its own. Islamic expansion

has been progressive, steadily spread-

ing out from its original center

(which retains a cosmic significance),

claiming the allegiance of the whole

world and, with few exceptions,

maintaining the gains it has made.

By contrast, Christian expansion has

been serial. It has not maintained a

single cultural or geographical center;

it has always retained a substantial

separate identity; it recedes as well as

advances, declines or dies out in the

areas of its greatest strength and reap-

pears, often transformed, in totally

different areas of quite distinct cul-

ture. Christian history is a series of

cross-cultural movements, which

result in a succession of different

Christian “heartlands” as the geo-

graphical and cultural center of

Christianity has changed. Changing

patterns of world order are thus inte-

grally linked to religious history.”
3

One could dwell on the demise of

the original geographical and cultural

centre of Christianity, and how that

left the religion open to adoption and

assimilation in as many cultures as it

encountered. More than one histo-

rian has commented on how the

Christian movement in that sense was

responsible for producing for the first

time a truly global, ecumenical ver-

sion of world history, with the mean-
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Missionaries touring the sights, bringing back information to share with the American public:

pagoda at the entrance ofthe Templefor Rain, Peking (Beijing).

ing and significance of history to be

found where the spirit moves and

blows, typically among those consid-

ered outcasts, the lowly, the oppressed

or otherwise regarded as socially

insignificant. Correspondingly, the

typical pattern of Christian history

is as a movement of the periphery, of

the relentless and radical circumven-

tion of the Establishment in obedi-

ence to a God whose central design

is to leave earthly arrangements, how-

ever necessary or even primary in the

short term, as provisional and dis-

pensable in the final analysis. It is

this dynamic, shifting character of

religious 'heartlands’ that has marked

Christianity in its historical develop-

ment. Christian history thus moves

by unintended forces God’s design

to accomplish.

Walls has sketched for us the

shape of what confronts us in con-

temporary Christianity. He observes

that “on any reading of history the

missionary movement must have at

least something to do with the most

striking change in the religious map

of the world for several centuries.

One part of the globe has seen the

most substantial accession to the

Christian faith since the conversion

of the northern barbarians; another,

the most considerable recession from

it since the rise of Islam. The most

obvious center of accession is tropical

Africa, which even a century ago was

statistically marginal to Christianity;

the most obvious center of recession

is Western Europe, which a century

and a half ago would certainly have

been identified as the most dynamic

and significant Christian center."

“There must be some connec-

tion,” Walls suggests, “between these

events and the missionary move-

ment; and the modern missionary

movement, though affected in impor-

tant ways by earlier influences, took

shape as recently as the nineteenth

century. Yet how is the contemporary

student of Christianity to understand

this important motor of modern

Christianity?” 4

In looking to theology for help

with this question. Walls has uncov-

ered a surprising degree of disinterest,

surprising because in the nineteenth

century theology had responded with

energy and deepening insight to the

changes afoot in several branches ot

learning - in archeology, in the dis-

covery of papyri and the text criticism

it fostered, in the historical sciences

and in the natural sciences, and in

changes in society. “While all this was

happening, a still greater fund of new

discoveries was coming to light in

Asia and Africa, with the capacity for

still greater impact on the Christian

mind; but its importance for theol-

ogy was not immediately recognized.

It was secular learning that first

felt the impact of the missionary

encounter with Africa and Asia.

Missionary scholarship established

new boundaries, it established whole

new disciplines (African linguistics

is a direct fruit of mission activity)

and revolutionized others. Scientific

anthropology was made possible by

the missionary movement; it was not

something the early missionaries

simply omitted to take with them.

The same is true of the comparative

study of religion and the phenome-

nology of religion that is its product.

For a long time there was little under-

standing of other cultures. When

Robert Morrison was appointed a

missionary to China in 1807, the

entire Chinese resources of British

academic libraries consisted of one

manuscript in the British Museum

and one in the Royal Society, and not

a person in Britain read or spoke

Chinese. When Morrison returned

on his first and only furlough (now

the translator of the Bible and author

of a massive Chinese dictionary), he

took steps to establish an Oriental

philological institute. Missionaries

such as James Legge, the greatest

English-speaking sinologist of the

nineteenth century, and J.N. Far-

quhar, who did so much to interpret
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Indian literature in the twentieth,

helped to open up the West to classi-

cal religious, philosophical, and his-

torical texts of Asia. But no one, not

even missionaries for the most part,

realized the theological implications

of all this learning. Theology was still

a datum. Today, with a new phase of

Christian history well launched in

the lands that gave rise to this new

knowledge, we have a theological El

Dorado wholly comparable with the

rich discoveries and new science of

a century ago. It has fallen to those

of us in mission studies to have our

humble daily labor in the very

territory that includes the path to

El Dorado.”

I have cited this passage at length

for it describes well the paradox of

theology lagging behind the other

academic disciplines in responding

to the effects of the missionary

movement, though I am told by

those who know that is not the only,

or necessarily the most grievous,

shortcoming of theology. Neverthe-

less, the lateness of theology in arriv-

ing at an awareness of new Christian

frontiers beyond the West suggests

that those frontiers have flourished

in spite of Western theology, and

that in its absence non-Western

Christianity has not had to be bur-

dened with the residual problems of

Western intellectual domination.

Consequently, in calling attention

to the failure of Western theology to

respond meaningfully and in a timely

fashion to non-Western Christianity,

I do not mean, nor does Walls mean,

to imply that Western theology must

incorporate Asian and African Chris-

tianity into its ascendant framework,

but that standard theological sources

and methods have failed to show any

awareness of the Copernican shift

that has taken place in the religious

map of the world. And the meagre

evidence there might be of the glim-

merings of an awareness that the

entire landscape has shifted is shot

through with fear and a sense of

threat, or with a corrosive sense of

guilt. Yet the “global transformation

of Christianity requires nothing less

than the complete rethinking of the

church history syllabus.”

New discoveries take time to sink

in. The discovery of the New World

was not immediately reflected in

European cartography, let alone

allowed to replace the old maps and

the intellectual assumptions they

enshrined. “In fact, the new discover-

ies were intellectually threatening,

requiring the abandonment of too

many certainties, the acquisition of

too many new ideas and skills, the

modification of too many maxims,

the sudden irrelevance of too many

accepted authorities. It was easier to

ignore them and carry on with the

old intellectual maps (and often the

old geographical maps too), even

while accepting the fact of the discov-

ery and profiting from the economic

effects.” People whose orbit had been

fixed by the old theological charts

were disinclined to stray off the

straight and narrow lest they should

come upon new discoveries as forbid-

den fruit. They are now thus ill-

equipped to lead us into the new

vistas of a multicultural world Chris-

tianity. It explains why the innovative

intellectual leadership required for

revamping church history and recon-

ceiving the teaching of history across

the entire academic syllabus, both

secular and theological, has been

painfully slow in emerging.

This brings me directly to matters

beyond prognosis to those of pre-

scription. What we must not do, and

urge on others not to do, is obvious

from the nature of the changes that

have overtaken us. What we must

do, or seek to do, however, is still

shrouded in uncertainty, defensive-

ness, guilt and the fear of a takeover.

The idea that world Christianity is

an academic Trojan horse, that it

would deploy into our ranks troops

of inferior caliber who will sap

scholarly morale, is a deeply enough

entrenched conviction in the

modern Western academy for it to

be stated often without much argu-

ment. “Everyone knows it to be

true,” is the attitude. An otherwise

esteemed colleague in a distin-

guished research University once

spoke of falling academic standards

in otherwise prestigious higher insti-

tutions of learning being due to the

policy of taking in Third World

students! And so the theological

syllabus gets structured and restruc-

tured to insulate against slippage and
Studentsfrom a Protestant Christian College in China on a river boat used on

ventures to educate people in the countryside, 1941.
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The choir singing an anthem during the Sunday morning service in Ninde

Chapel ofYenching University, 1950.

seepage of that order even though

the widely recognized crisis of falling

numbers, receding acceptance and

weakening consensus ensure there

can be no business as usual.

Walls has called our attention to

the potentially subversive character of

mission studies on what happens else-

where in the curriculum. “Old texts

may often be illuminated from the

experience of Christian encounter

today. The responses to Christianity

amid the old religions of Europe that

we meet in Patrick or Bede or Gre-

gory of Tours are worth taking side

by side with the Christian interaction

with the primal religions of Africa.

Biblical studies could receive an infu-

sion of new research tasks; and only

through mission studies are Western

biblical scholars and theologians

likely to learn the work done in their

own fields by their African, Asian,

and Latin American colleagues.”

It is in fact in mission studies that

the West is likely to encounter a com-

pelling and eloquent case for re-edu-

cating itself in a way that is the most

radical since Columbus. If it does

not seem that radical today, that is

because old assurances have decep-

tively long shadows in the twilight,

and because change of such magni-

tude and significance comes to us in

hidden and open ways, in the accu-

mulation of scarcely discernible shifts

of habit and attention as well as in

dramatic breaks.

I hesitate, therefore, to spell out

the implications of a syllabus fash-

ioned in the light of new realities, a

hesitation, it happens, that is due not

entirely to timidity or shared limita-

tion. As scholars we are all too busy

picking on the carcass of the beached

whale of the Western missionary

movement to care much about what

typically happens in the breeding

grounds beyond the horizon, let

alone what new life forms hidden

waves might bring to our shores from

there. To a large extent such waves

are already lapping on our doorstep

in the form of new international

graduate students seeking to equip

themselves appropriately. These inter-

national students may be taken as the

shape of things to come, for

an incalculably far greater stirring

is taking place back home, a stirring

that demands of them the reconfigur-

ing of the great issues of life and

death. They feel that it is indispens-

able to have the requisite intellectual

preparation for their task. Yet, in our

picking frenzy on the remnants of

missions as cultural imperialism, we

view these international students as

cultural albinos, and as short of our

academic standards.

Consequently, certain implications

are worth considering as a general

matter. It is sobering to reflect that

what happened to linguistic science

in the nineteenth century still

remains only a remote possibility for

Western theology, though it is worth

repeating for identical reasons, for

until that time the scientific study

of language was beset by theories and

speculations which looked for vindi-

cation and approximations to Euro-

pean intellectual models. Thus when

the first generation of Western schol-

ars tried to take in the reality of non-

Western languages, they could do so

only in terms of ideas they already

had, and these ideas were emphati-

cally Enlightenment ideas. William

Jones in his Anniversary Discourses

(1785-1792) or Franz Bopp in his

Vergleichende Grammatik (1832) spoke

of the rupture of the divine dynasty

of language, with Sanskrit antedating

Hebrew, as a way ot signalling the

triumph of their anti-religious cam-

paign. As Edward Said expressed it,

this first generation of post-Enlight-

enment scholars discovered that “the

study of language entailed its own

history, philosophy, and learning, all

of which did away with any notion ol

a primal language given by the God-

head to man in Eden.” ( Orientalism ,

136). In a sense, these scholars had

no appreciation of the fact that the

new knowledge might lead them in

a direction very different from the

Enlightenment project of an original

first language, a reine Sprache, that

responds in whole and in part to

philological science. The prolifer-

ation of languages, and the growing

evidence being accumulated from

the field, was perceived as only

cannon fodder for the discourse of

universal linguistic laws. Linguistic

truth for these writers had its supe-

rior arbiter in the laws of pure or

theoretical speech, not in the actual
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The Rev. Dr. Henry HarrisJessup, an early missionary to Syria whosepapers are at YDSL, Beirut, 1902.

practice of language in human soci-

eties. Thus had this generation of

scholars missed completely the radical

implications of the missionary adop-

tion of the mother tongue languages

of so-called tribal societies, domi-

nated as they were by their Enlighten-

ment scruples. The subject suffered

from its narcissism.

However, with the accelerating

volume of concrete high quality data

from the mission field, including the

significantly growing literature com-

prised of the grammar, dictionary

and lexicography of non-Western

languages, a decisive shift ensued and

linguistic science was allowed to pos-

sess a formidable arsenal of factual

material. Consequently, language

study enjoyed a renaissance, and

expanded in new and exciting direc-

tions, with scholars incredulous at the

vast new possibilities and challenges

that could only mean that the subject

had before it incalculable opportunity

and potential. A new intellectual

Eden beckoned those who were

unpreoccupied in Bunyan’s sense

with trying to produce or confirm

the ruin of the divine dynasty of lan-

guage, with the West, or someone else

the West designates, its apex.

A similar situation has beckoned

Western academic theology, so far

without much effect. As it is, reli-

gious educators are not being allowed

to mark time, but are instead being

dragged through the needle’s eye of

theological crisis management by the

pace of defections and by the atten-

dant financial pressures. Yet even if

they can respond only to the intellec-

tual side ofworld Christianity and

adjust the theological syllabus accord-

ingly, religious educators may never-

theless be helped thereby to overcome

their guilt complex about the mis-

sionary movement, and to take a step

that would be tantamount to a moon
landing in inter-cultural exploration.

Whatever the case, the fact of

the matter is that Christianity has

become a genuinely multicultural

world religion, thriving profusely

in the idioms of other languages and

cultures, marked by a lively cross-cul-

tural and inter-religious sensibility,

unburdened by the heavy artillery of

doctors and councils, and otherwise

undaunted by the scandalous paucity

of money, trained leadership, infra-

structure and resources. In all of this

nothing better demonstrates the new-

ness of world Christianity than the

fact that it has ceased, or is ceasing,

to be weighed down by its missionary

past. In the churches and congrega-

tions we find fresh energy and intelli-

gence being devoted to the produc-

tion of new hymns, music, artistic

and liturgical materials, to the cre-

ation of fresh categories for doing

theology, to the retrieval of threat-

ened cultural resources, to the appli-

cation of faith to public agenda

issues, and to the promotion of ecu-

menical sharing and partnership.

Such activity, lamentably sluggish

or timorous in some threshold areas,

exhilarating and galvanizing in

others, has, in all its variegated forms,

signalled a crucial shift from Chris-

tianity’s external relations, from its

missionary burden and controversy,

to matters pertinent to local potential

and possibility. The reaction of a gen-

eration ago in the moratorium move-

ment, necessary at the time and still

valuable in its stringent reconfigura-

tion of the churches’ priorities, has

given way to a positive notion of

what it means to take the whole mes-

sage into the whole domain of life. It

must be worked out in different ways

in each of the myriad sectors of world

Christianity, but the whole enterprise

is united in that working out by the
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common loyalty founded in Scripture

and tradition together. We sense in all

of this the dawn of a new dispensa-

tion, a fresh, if sometimes uneven,

point of departure for the Apostolic

heritage, a galvanizing hope born of

proven confidence that we can move

beyond Day One of the missionary

landing to enter new fields and

spheres with our hearts and minds

fixed on the right things. All things

considered, it represents a landslide

change in the old order, an axial shift

of mass and direction.

Walls has shown with uncanny

accuracy how woefully inadequate

the old charts are in tracking new

directions, and how the habit of old

maps locks us into frozen positions,

and yet how we must allow the evi-

dence that meets us in world Chris-

tianity to move and shake and wake

us up to the demands of the day. In

the meantime, many research centers

(concentrated at present in the West,

but happily more and more available

through new information and com-

munication systems), projects

designed to service those who can

provide us with the absolutely indis-

pensable tools for commensurate

quality work, and growing evidence

of foundation investment to under-

gird ongoing work and enhance

capacity, all these are laying the

groundwork for tangible, sustain-

able growth and development in the

future. Once that infrastructure is

in place, there is little doubt that the

subject of world Christianity as the

unique legacy of the modern mission-

ary movement would make its long

overdue impact and channel back

some of its revitalized energy into the

necessary transformation of our pre-

Copernican historical universe.

Not too long after the beginning

of the modern Western missionary

movement, while John Tyler was

President of the United States and

Sir Robert Peel, best known as the

founder of the Metropolitan Police

(1829) as Home Secretary, was for the

second time British Prime Minister,

James Legge stood in 1843 on the

frontiers of the Middle Kingdom, as

China regarded itself. As he drew in

his breath, Legge felt a palpable sense

of excitement at the intellectual great-

ness of China, a greatness that con-

trasted sadly with Western ignorance

of it. So he set about the immense

task of rendering the Chinese classics

into English for a Western readership

then in the deep embrace of an all-

absorbing heroic Romanticism. His

aim was to revitalize the world of

learning and to expand the abstract

intellectual horizons of his European

contemporaries. It took him thirty

years and five volumes to accomplish

his task, and still he was not done. In

1873, when Japan suppressed feudal-

ism and was turning West and the

Remington typewriter was invented,

Legge returned from China to

become Professor of Chinese at

Oxford. He was a different man

from when he left. He had been

“subverted” by things Chinese, and

that became his lifelong calling.

The example of Legge can be

repeated for countless others, men

and women, then and now, who as

missionary pioneers stumbled on

priceless pearls which subsequently

they gathered and consecrated, recir-

culating them as humanity’s common

heritage. It has resulted in a qualita-

tive change in the Western academic

syllabus, and thus of the West's self-

understanding. In spite of all that,

Western theology still would not be

“subverted,” preferring instead to

look the other way and to exclude

from its canon those great jewels of

the human spirit, once exotic and

alien but now no longer remote.

Theology has thus exulted in its tri-

umphant domestication, conforming

locally but refusing to be transformed

globally. The situation cannot go on

like that without serious long-term

repercussions, without Western theol-

ogy, in its splendid isolation, risking

those vital connections through

which old forms are renewed and

fresh vitality released.
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INTRODUCTION

Seeking to record the history of an organization that is 50 years old is a

tremendous task. Dr. H. Wilbert Norton, Sr., accepted the responsibility

of writing the history of the Student Foreign Missions Fellowship (SFMF)

as a challenge.

Being an historian and an educator has stood him in good stead as he

reviewed a multitude of documents. However, as a student founder of the

SFMF at the June 1936 meeting in Asheville, N.C., he has unusual insights

and information that only such a privileged person might have to draw on.

Further, Dr. Norton has been such a strong advocate for the SFMF as

well as being one of the early General Secretaries that his heart for the

ministry is quite apparent as one reads this unusual account of the move-
ment that has profoundly influenced people with the Gospel of Jesus

Christ worldwide.

My thanks are given to Dr. Norton for his willingness to write this

history and for his personal encouragement to me through the years.

The many complimentary things that he has written about my small

part in the SFMF are humbly appreciated, and I most quickly assert that

it's because of God's grace working in my life that anything has been done

by me to assist in the vital ministry of the SFMF.
Finally, I want to thank the University of Mississippi and particularly

the Department of Journalism and its chair, Dr. Will Norton, Jr., the

author's son, for the editorial work that facilitated publication of "To Stir

the Church: A Brief History of the Student Foreign Missions Fellowship,

1936-1986.

What a joy it must be for a father to have a son so well equipped to assist

him in such an endeavor as this. And of course, what a privilege for a son

to be able to be a partner with his father in such an important project.

May God be glorified through the recounting of the history of a student-

led movement that has changed our world by spreading the Gospel

throughout the nations of our world these last 50 years.

John Kyle

Madison, Wis.

June 1986
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CHAPTER FOUR
Student Foreign Missions Fellowship - Growing,

1938-46

Prayer continued to be the means of growing for the SFMF, particularly

in its new thrust to "stir the Church." The selection of the first summer
team, 1938, the choice of concerned and compatible personalities, willing

to surrender summer job opportunities, capable of harmonizing as a

quartet was a prayer task in itself. An adequate vehicle and money for its

purchase, the scheduling of meetings in churches and Bible conferences,

receiving funds for fuel and travel expenses - all were needs presented to

God in humble, believing prayer.

Funds for the car were received from student peers and supporting

faculty and staff at Columbia Bible College. Ken Hood was commissioned

to "go up North" after the school year was completed to buy a "quality

car" through some "connections." For $75.00 he purchased a 1930 4-door

Model A Ford which he then drove to North Carolina.

Tom Fountain and Lewis Bates, both of Columbia Bible College; David-

son (Dixie) Philips of Hampden-Sydney; Ken Hood and Will Norton com-

prised the team. The group met in June at Ben Lippen where the quartet

could practice singing, work out the program schedule for the anticipated

meetings and prepare their testimonies. After several days of preparation

they packed the car and met with McQuilkin in his home on the mountain

side near Asheville. McQuilkin concluded the prayer time, commending

the team to the grace of God and His full provision.

At 2 a.rn. the six-week journey began as the Model A chugged the win-

ding down-hill road from Ben Lippen across the French Broad river,

through Asheville and eastward toward U.S. highway 1 and Washington,

D.C. where the first service was scheduled for that evening "to stir the

church to its pressing obligation to make Christ known now!"

For six weeks the team traveled, meeting in churches and at major Bible

Conferences throughout the Atlantic states, New York, New England, On-

tario, Canada and the Midwest. Only six meetings had been confirmed for

the six-week period before the beginning of the journey. Yet the team con-

cluded its ministry in Chicago six weeks later with only one night (when

they were not traveling) without a meeting.

Bible conference directors such as Harry Ironside, minister at Moody
Church, Chicago, at Montrose Bible Conference (Pennsylavania);

Rowland Bingham, founding general director of the Sudan Interior Mis-

sion, at Canadian Keswick (Ontario); J. Elwin Wright, founding director

of the New England Fellowship (New Hampshire); and R.G. Letourneau,

evangelical businessman, at Winona Lake (Indiana), were among the

Christian leaders who encouraged the ieam in its "mission to the chur-

ches."

The expenses of the tour were met by the offerings received from the

meetings. Each team member had enough money to return to his home

when the group terminated its ministry in Chicago. God had provided in
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answer to prayer!

During this time another Christian organization was developing north of

the border. The Inter-Varsity Christian Fellowship of Canada was a fledgl-

ing evangelical student movement under the leadership of Stacey Woods.

Woods had come from Australia to Dallas Theological College. After com-

pleting his studies there he enrolled at Wheaton College and was

graduated in the Class of '34. Preliminary efforts already had been made

to begin a Biblical Christian witness among Canadian University (and high

school) students similar to those of Cambridge and Oxford in England. Not

until Woods had completed his studies at Wheaton College, however, was

full-time leadership provided.

The '38 SFMF team had participated in the program at Campus of the

Woods, the Inter-Varsity camp for boys in the Ontario lake country, after

its meetings at Knox Presbyterian Church in Toronto and the Highland

Park Baptist Church. While at the camp Will Norton learned that an Inter-

Varsity student conference was scheduled for Guelph, Ontario, early in

September, 1938.

It appeared that the timing would allow Norton, on his way to his se-

cond year at Columbia Bible College Graduate School, to go to by train to

Guelph, present the SFMF to the students at the Inter-Varsity Conference

and continue on to New York to meet Ken Hood at his home in Corning.

The two roommates would then continue on to Columbia Bible College,

visiting Houghton College, en route to present the SFMF to its young

president, Stephen Paine.

The developing SFMF had now reached the point that a more formal

structure would be required to achieve its goals. By corresponding with

the student missionary leaders on the various campuses it was agreed that

a constitutional conference was necessary. Such a meeting of student

delegates convened at Keswick, N.J., between Christmas and New Year,

1938. Sixty delegates from 17 schools met to hear Dr. Tom Lambie,

pioneer missionary medical doctor to Ethiopia and later to Palestine, and

McQuilkin, Lambie's brother-in-law. The Constitution of the SFMF was

debated and adopted, including a Biblical statement of faith.

The SFMF was a student movement from its inception. Consequently

student officers and an Executive Committee of students was elected as

well as an Advisory Committee of Christian leaders.

Hood was elected the first full-time Executive Secretary of the SFMF,

serving until the close of the 1939-40 academic year when he and his wife,

Elizabeth, readied for missionary service in Costa Rica.

The official letterhead of the new SFMF listed the first officers and Com-

mittee Advisers: President, Jack W. Murray, Faith Theological Seminary;

Vice-President and Treasurer, J.D. Philips, Hampden-Sydney College;

Secretary, Lois Raws,.Wheaton College, and Executive Secretary, Kenneth

G. Hood. Committee Advisors were Robert C. McQuilkin D.D. and

Thomas A. Lambie, M.D. The SFMF headquarters were situated in the

Commonwealth Building in Philadelphia, Penn.

A second summer tour by a SFMF team was conducted under the

leadership of Hood in 1939. Norton and his wife, Colene, were finalizing
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their plans for missionary service in Zaire. They sailed from Port Arthur,

Texas in April 1940.

Hawkins succeeded Hood as Executive Secretary. He and Tom Fountain

collaborated with McQuilkin on developing brochures on missions

suitable for student reading. Hawkins reported that on the 1940 summer
tour 95 Purpose Cards had been signed and 153 Prayer Pledge Cards.

Women outnumbered men as first time volunteers: 26 to 19; similarly,

those re-stating their missionary commitment included 29 women and 21

men.
In his September 19, 1940 letter to SFMF chapter officers Hawkins

stressed prayer as imperative and sacrificial giving as paramount in a war

torn world. The financial accounts of the SFMF were handled by Harry

Jaegar, a Philadelphia business man who agreed to serve as Treasurer.

Herbert J. Taylor of Chicago was another Christian business man who
was to become a lifetime friend and supporter of the SFMF. In 1940 he

generously provided funds for the printing of 10,000 copies of

McQuilkin's leaflet on Facing the Foreign Missionary Call, appealing for

men and women in God's army to achieve the victory in the war on the

missionary front.

With the expiration of the term of Dr. Lambie as a Senior Committee

man, Frank C. Torrey, pastor of the Calvary Independent Church in Lan-

caster, Penn., was elected. On November 9, 1940 the Annual Meeting of

the Executive Committee discussed the content of a letter from Stacey

Woods, Director of Canadian Inter-Varsity, regarding the possibility of the

SFMF and Inter-Varsity cooperating as Christian student movements.

The Third Annual National Convention of the SFMF was December

29-31, 1940. The Sunday afternoon meeting convened at the Central YM-
CA, while young people's missionary services were held in the evening by

the delegates in Philadelphia area churches. On Monday and Tuesday the

Convention met at Keswick. Speakers included McQuilkin; Samuel

Zwemer; Torrey; E.E. Lewis of the Sudan Interior Mission; J. Gordon

Holdcroft, Independent Board of Presbyterian Foreign Missions; Ivan

Allbutt, China Inland Mission; and Donald Fullerton from India.

In January 1941 Hawkins reported on the Fourth Annual Convention

when 300 delegates, mostly students, representing 40 colleges, Bible in-

stitutes and seminaries (from points as far away as Chicago, Boston, Dallas

and Florida) met to hear 11 speakers and to interact in the three discussion

groups. Robert Evans, a student at Eastern Theological Seminary, was

elected Vice-President; Helen Madeira, Columbia Bible College,

Secretary; and Samuel Moffatt, a student at Princeton Theological

Seminary, reelect^Mem6er7afn^ge .~l7awJun''s~re-appointment by the

Executive Committee was approved by the Convention.

Four years after its founding, the SFMF at the close of 1940 reported

1748 members, 948 actives and 800 associates participating in 29 chapters.

Margaret Haines, formerly a missionary to India volunteered to serve as

Field Representative pro tern on a two-month trip through the South and

then to the West Coast, establishing contacts for the SFMF.
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The spring meeting of the Executive Committee convened on April 12.

Hawkins had advised the Executive Committee that he would be leaving

his post for the mission field by June 1942. Hawkins was also asking for a

summer leave to study at the Summer Institute of Linguistics.

During April 1941 Harry Barnett of Davidson College was in charge ot

arrangements for a regional student missionary conference at Ben Lippen.

The South Carolina Regional Conference of the SFMF at Columbia had ap-

pointed Davidson Philips of Columbia Theological Seminary as Regional

Field Secretary, pending the approval of the Executive Committee.

Peter Stam III, a middler at Faith Theological Seminary, was selected as

leader of the 1941 summer team. Others were Robert Evans, a student at

Eastern Baptist Theological Seminary and President of the SFMF; Deming

Gerow, Columbia Bible College alumnus, and William Johnstone. Stam it

appears, had misunderstood the offer of a Christian businessman for the

purchase of a car for the summer tour. At first it seemed he would prowde

the funds for the purchase which would then be repaid at the end ot the

summer when the car would be sold. But the prospective donor then in-

dicated he would provide only $100 toward the purchase, leaving a

balance of $350. The SFMF policy was not to incur debt. After counseling

with McQuilkin, it became clear that to borrow from the bank in Wheaton

for a car purchase was a valid business transaction. A contract for pay-

ment of $50 a month was arranged with the bank. After a successful sum-

mer of ministry and missionary testimony, the team sold its vehicle and

concluded the transaction in a business-like manner.


